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FOREWORD 





n the name of Allah, Most Gracious, Most Merciful. All praise is 

to Allah, Lord of the Worlds, who created mankind on the 

natural faith (fitrah), guided them through prophets, scriptures 

and signs, divinely enabled the obedient and righteous among 

them to choose the way of salvation, promised them His 

pleasure, and prepared for them the Eternal Gardens. May Allah 
send His abundant blessings and peace on His Messenger of Mercy, 
Muhammad se, and on his family and followers into limitless 
eternity. 

The human body starts off as a limp, lifeless and dark substance. 
When the soul enters it, the body becomes alive and illuminated, as 
do the five senses. However, the soul in its initial state is also dark 
and without awareness. When bestowed with intellect, it too 
becomes bright and illuminated. Similarly, the intellect is also not 
complete in its illumination, sharpness and purity until it matures. 
This occurs through recognition of its Creator and His Attributes, 
knowledge of the states of souls and bodies, and realising the reality 
of the two worlds—a gnosis which is achieved by means of the 
Qur’an and Divine Revelation. In other words: the Qur’an provides 
knowledge of the Divine which illuminates the intellect; the matured 
intellect then illuminates the soul, which in turn illuminates the 


body and gives it life. 
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This book by the great sage and Proof of Islam, Abii Hamid 
Muhammad at-Tisi al-Ghazali (d. 505/C. 1111), details the 
nurturing of the ideal human being and his connection with his 
Creator. It discusses the soul, the states of servitude, obedience and 
disobedience, praiseworthy and blameworthy character, illumination 
and purification of the heart, success and salvation, and _ this 
transient world and the eternal abode of the afterlife. 

Many great individuals have passed through this world, but not 
all have left their mark on Islam as Imam Ghazali did. In his student 
days, he was fortunate to have studied under one of the greatest 
scholars of his time, Imam al-Haramayn ‘Abd al-Malik al-Juwayni, in 
Nishapur. This teacher recognized Imam Ghazali’s outstanding 
intellectual gifts and used to say that Ghazali possessed encyclopedic 
knowledge. Later, the student was said to have surpassed his 
teacher. Imam Ghazali was not only recognized as an intellectual 
genius, but also became one of the most influential scholars of 
Sufism. Having achieved probably the highest academic post in the 
Muslim world at that time as the rector of the Nizamiyyah College in 
Baghdad, he decided to abandon this position and embarked on a 
life of seclusion. He spent over a decade in solitary meditation and 
contemplation, enjoying the bliss of spiritual visions. He could have 
remained in this state until his death but God had destined for him 
otherwise. Ghazali saw that many challenges had confronted the 
Muslim Ummah. He observed that the faith of many was shaken, 
conviction had been lost, and religious practices had been reduced to 


lifeless forms. He says: 


I realised that I could easily remove their doubts. I saw myself, in fact, fully 
capable of exposing the hollowness and implausibility of their philosophical 
convictions because of my deep knowledge of the speculative sciences. I 


therefore felt an ardent desire to take up this work, since it appeared to be 
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the crying need of the time. I said to myself, “How does it befit you to sit in 
seclusion? It is an epidemic that is spreading like wildfire, and the learned 


have themselves fallen victim to the same disease? The servants of Allah 


have reached the brink of destruction.”2 


He finally returned to teaching in 499, this time to the Nizamiyyah 
College in Nishapur, and took up his revival efforts, writing several 
enduring works. 

Imam Ghazali is well-known today for this literary legacy. Many 
of his spiritual works embody a sense of understanding and urgency 
that is hard to find in other works. He discusses issues in a very 
practical and holistic way, while all his advice and conclusions are 
based on their impact on the hereafter. For a person of faith, there 
can be no other beneficial approach, since any decision made only 
for this world—as most decisions are—is limited to this world and 
cannot include the hereafter. In contrast, any decision made with the 
hereafter in mind must include this world, since all pass through it 
to reach the next world. 

One of the most celebrated works of Imam Ghazali is his 
magnum opus, [hya’ ‘Ulim ad-Din (The Revival of the Religious 
Sciences), which he wrote on his return. Readers of it will discover 
that he aims at nothing less than nurturing a perfect slave of God 
and a genuine human personality. He tackles each topic in a 
comprehensive manner, weaving together the relevant Qur’anic 
verses, Prophetic narrations, anecdotes and counsels from great 
sages, and employing his outstanding eloquence and psychological 
insight to get his points across. He takes no prisoners and fearlessly 
says things as they are. Scholars, traders, the ruling elite and 
laypeople are all addressed according to their frames of reference 


and relevant examples. Ghazali appears as an expert psychologist, 
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sociologist, theologian, philosopher, religious preacher and spiritual 
guide all in one, his words tugging at readers’ heartstrings, 
beautifying their minds, and beckoning them to take up a life of 
piety and purify their souls before it is too late. 

Some of his accounts of ascetics and worshippers may appear 
extreme and a number of his prescriptions may seem unattainable in 
the materialistic times we live in. However, they should not be 
arbitrarily dismissed, for they serve the important purpose of 
shocking people into realisation, waking them from their intoxicated 
states and inspiring them to a life of steadfastness rather than a 


perilous existence on the edge of spiritual destruction. 


It is the case that for a corner to be straightened 


The paper has first to be folded in the opposite direction. 


The Ihyd’ has been a continuous inspiration until present times and 
has been highly regarded by many of the author’s admirers and 
detractors alike. Hafiz Zayn ad-Din al-‘Iragqi considered it the 
foremost literary composition of Islam. Muhammad Gazarini 
declared that were all the Islamic sciences to be completely effaced, 
he could revive them with the help of the Ihya’. Despite his 
differences with Ghazali, the great historian and hadith master of 
Baghdad, Ibn al-Jawzi, acknowledged the popularity and matchless 
sincerity of the Ihya’ and wrote a summary of it, titled Minhdj al- 
Qasidin (Path of the Truth Seekers).? Shibli Nu‘mani said that every 
word of the Ihyd’ possesses a magnetic effect on the reader.”* Ibn 
Taymiyyah stated that the Ihya’ contains many beneficial points, 
despite his other criticism of it.° 

Notwithstanding this, the Ihyd’ is a large work spanning four 
volumes, with ten detailed chapters in each. It incorporates nearly 


all that a person of faith needs for successful obedience in this world 
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and salvation in the hereafter. Despite the near guaranteed 
effectiveness of the book, one of the obstacles in deriving benefit 
from it has been its length. Imam Ghazali perceived this and 
therefore penned a number of abridgements and adaptations of it, 
such as Kimiyd-i Sa‘adat (The Alchemy of Happiness) and Bidayat al- 
Hiddyah (The Beginning of Guidance).© However, it is The Forty 
Principles that appears to be the closest in format and theme to the 
Thya’. In the second section of his Jawahir al-Qur’an (Jewels of the 
Qur’an), Imam Ghazali presented a number of Qur’anic verses 
embodying various types of knowledge and practice. He then 
compiled an appendix to enumerate and elaborate in detail upon the 
objectives contained in those verses. He named this appendix AI- 
Arba‘in fi Usil ad-Din (The Forty Principles of the Religion), stating 
that it could stand as an independent book.’ In it he covered many 
of the themes and subjects that are found in the Ihyd’ and also 
arranged it in four major parts of ten chapters, each with an 
epilogue. However, it is difficult to call it a direct chapter for 
chapter abridgment of the hyd’, since neither the contents nor the 
chapter order are entirely the same. 

A partial English translation of this work was published several 


8 However, no complete translation appears to have 


years ago. 
existed. Therefore, Nasir Abdussalam is to be commended for 
undertaking the important and painstaking task of translating the 
entire work into English and Turath Publishing for acquiring it and 
seeing it through the various editorial phases to publication. Since 
this is a much smaller treatise than the Ihya’, containing the essence 
of most of what is found there, it should allow more people to access 
Gazali’s pearls of wisdom and inspire them to a life of divine love 


and obedience. 
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Providence is from Allah alone. May He make this work a source 
of blessing for all, an inspiration toward common virtue, and a 


means of reinstilling humanity in people during these troubled 
times. 


ABDUR-RAHMAN IBN YUSUF MANGERA 
London , UK 
1 Rabi‘ al-Awwal | December 12, 2015 


LZ. 


1 See Fakhr al-Din al-Razi, Al-Tafsir al-Kabir, Strat al-Nahl 2. 


2 See Nadwi, Saviours of Islamic Spirit, p. 121, London: White Thread Press, 
2015. 


3 See Nadwi, Saviours of Islamic Spirit, p. 127. 

4 Shibli Nu‘mani, Al-Ghazzali, Azamgarh: Matba‘a Ma‘arif, 1928, p. 48. 

5 See Ibn Taymiyyah, Al-Fata@wa’l-Kubrda, Beirut: Dar al-Kutub al-‘Ilmiyyah, 
1987, 86/5. 

6 English translation published as Ghazali, The Beginning of Guidance, edited by 
Abdur-Rahman ibn Yusuf [Mangera], London: White Thread Press, 2010, 

7 Jawahir al-Qur’an, p. 17-18. 

8 Ghazali on the Principles of Islamic Spirituality: Selections from the Forty 
Foundations of Religion Annotated & Explained, Ghazzali, Aaron Spevack, Fethullah 
Giilen, SkyLight Paths Publishing, 2011. 
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TRANSLATOR’S 
INTRODUCTION 





N THE NAME OF ALLAH, the Beneficent, the Merciful. All praise is 
to Allah, and may Allah bless and give peace to our master, 
Muhammad, his family, his Companions, and those who follow 
them in excellence until the Day of Recompense. 
Before you is the work of the Proof of Islam, Imam Abt 
Hamid Muhammad ibn Muhammad al-Ghazali %, The Forty 
Principles of the Religion. It is an immensely valuable work that he 
wrote toward the end of his life. He structured the work in four 
parts: the first dealing with basic creed, the second with external 
deeds such as worship, the third with purifying the self from 
destructive character traits, and finally the fourth discussing how to 
adorn one’s self with good character. 

Imam al-Ghazali was a brilliant teacher, and had an incredible 
gift for illustrating his often profound insights on human nature and 
behavior. The Forty Principles contains elements found in his other 
works, such as The Beginning of Guidance, The Path of the Worshippers, 
and most notably his magnum opus, The Revival of the Religious 
Sciences, of which this work is essentially an abridgement. It presents 
to the reader, step-by-step, a tried and proven method for spiritual 
development and improving one’s relationship with both the Creator 


and the creation. 
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The Proof of Islam, Imam Abi Hamid Muhammad ibn 
Muhammad al-Ghazali was born in 450H (c. 1058) in Tus, Iran. 
Imam al-Ghazali—jurist, legal theorist, logician, theologian, and 
mystic—was a master of both the outer and inner sciences of the 
Shari‘ah. His contributions to the Islamic intellectual tradition bear 
witness to why he came to be known as the Proof of Islam. He was a 
leading authority of the Shafi‘i school of jurisprudence, and his work 
al-Wajiz is the foundation for over a dozen of the most important 
works in the school. His book on legal theory, al-Mustasfa, is a 
seminal work on the subject and studied until this day. His 
refutation of Avicenna (Ibn Sina) and his ilk, The Incoherence of the 
Philosophers, is considered by many to have dealt the deathblow to 
Aristotelian philosophy in the Muslim world and consolidated the 
dominance of Sunni theology. 

At the height of his career, while teaching at the Nizamiyyah 
Seminary in Baghdad, Imam al-Ghazali experienced a spiritual crisis 
that resulted in a ten-year self-imposed exile. It was during this 
period that he authored The Revival of the Religious Sciences, a 
masterpiece composed of 40 books that explores the spiritual depth 
of virtually every aspect of Islam. The 40 Principles of the Religion is 
largely based on The Revival and is similarly formatted. It was 
originally a part of a broader work entitled Jewels of the Qur’an, but 
Imam al-Ghazali gave permission for it to be published as an 
independent work due to its comprehensive (albeit concise) nature. 

In translating the text, I tried to maintain the conversational tone 
of Imam al-Ghazali. Whenever an idiom was used, I opted for an 
idiomatic translation with a corresponding English phrase in order to 
remain faithful to the intended meaning (as opposed to a literal 
rendering). There are also some terms that I left in the original 


Arabic due to them either having no English equivalent or because 
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they are now incorporated into the English lexicon. Referencing is in 
accordance with the Arabic convention. The voice of Imam al- 
Ghazali, who passed away in 505 H (c. 1112), is just as relevant and 
urgent now as it was over 900 years ago. It is my prayer that Allah 
benefits us through the knowledge of this great imam, and places 


this translation on the scale of his good deeds. 
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AUTHOR’S PREFACE 





N THE NAME OF ALLAH the Beneficent, the Merciful, from Whom 

we seek Help. The Forty Principles of the Religion is a third, 

additional section of Jewels of the Qur’an—an appendix, if you 

will. Perhaps you say, “These verses which you have presented 

in the second section comprise various types of knowledge and 

practices. Is it possible to distinguish their objectives and 
elaborate upon what was summarized in a more detailed, analytical 
manner, enabling a person to reflect upon each one from its proper 
perspective? This is so that he may come to know the details of the 
gates of bliss regarding both knowledge and practice—so that 
attaining their keys becomes easy for him through perseverance and 
reflection.” 

To this I say: Yes! That is possible, and I will distinguish it for 
you, if Allah Be wills. The sum of its objectives is divided into 
knowledge and practice; while practice itself is divided into outer 
practice and inner practice; finally, inner practice is divided into 
purification and adornment. Thus, there are four divisions: 
knowledge; outer practice; blameworthy characteristics, from which 
it is required to purify oneself; and praiseworthy characteristics, 
with which it is required to adorn oneself. Each division goes back to 


ten principles; hence, the name of this section is The Forty Principles 
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of the Religion. Whoever wishes to write it as a separate work may do 


so; for indeed, it comprises the quintessence of Qur’anic knowledge. 


23 


Part One 


THE SUM OF KNOWLEDGE AND ITS 
PRINCIPLES (WHICH ARE TEN) 
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The First Principle 


THE DIVINE ESSENCE 
(ADH-DHAT) 


We say: All praise is for Allah Who—through His Book revealed 
upon the tongue of His prophetic emissary—made known to His 
slaves [the following] about His Essence: He is Unique without a 
partner, Alone without a likeness, Absolute without an opponent and 
One without an equal. Furthermore, He is Sempiternal without a 
cause, Eternal without a beginning, Perpetually Existent without an 
end, Everlasting without finality, Self-subsistent without fail, 
Ongoing without cessation. He has always been and will never cease 
to be described with the Qualities of Majesty. The passing of ages 
has no effect on Him; rather, He is the First and the Last, the 


External and the Internal, and Knowledgeable of everything. 
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The Second Principle 


TRANSCENDENCE 
(AT- TAQDIS) 


He is not a body possessing form, nor a substance with limits or 
measure. He does not resemble bodies, whether through 
quantification or being subject to division. He is not a substance, nor 
does He inhabit substances. He is not an accidental characteristic, 
nor does He inhabit them. Rather, He does not resemble anything in 
existence; nor does anything in existence resemble Him. Nothing is 
like Him, and He is like nothing. He cannot be defined in terms of 
quantity; place does not encompass Him; directions do not surround 
Him; and the heavens do not enclose Him. 

His establishment on the Throne is in the manner that He said, 
and with the meaning that He intended—an establishment beyond 
touch, settlement, placement, embodiment, and movement. The 
Throne does not hold Him; rather, the Throne along with its carriers 
are held by the subtlety of His Power and overwhelmed by His Grip. 
He is above the Throne, and above everything to the ends of the 
earth, with an Exaltedness that does not bring Him closer to the 
Throne or the heavens, nor distance Him further from the ground or 
whatever is beneath it. Rather, He is far beyond the Throne just as 
He is far beyond the ground. 

However, He is close to everything in existence—closer to His 
slaves than their jugular veins. He witnesses everything. His 
Proximity is not like a physical proximity, just as His Entity is not 


like physical entities. He does not inhabit anything, nor does 
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anything inhabit Him. He is exalted beyond being enclosed by a 
place, just as He transcends being limited by time. Rather, He 
existed before creating time and place, and He is now just as He has 
always been. 

He is distinguished from His creation by His Attributes. There is 
nothing within His Essence other than Him, and His Essence is not 
within anything. He is Transcendent above change and transition. 
Occurrences do not subsist within Him. He has always been 
described with Majesty that transcends cessation, and His perfect 
Attributes have no need of completion. His existence is known 
through the mind and He shall be seen by the virtuous in the 
Permanent Abode as a blessing and kindness from Him, and a 
completion of bliss which will be achieved by looking upon His 
Noble Face. 
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The Third Principle 


LIFE AND POWER 
(AL-QUDRAH) 


He is Living, Omnipotent, Overpowering, and Overwhelming. He is 
not afflicted with inability or incapacity, not beset with fatigue or 
sleep, and not affected by annihilation or death. He possesses 
Dominion, Might and Omnipotence. All power, all force, all creation, 
and all authority belong to Him. The heavens are enfolded in His 
Right Hand, and all of creation is subjected to the force of His Grip. 
He is the sole Creator and Inventor, the only One capable of 
bringing things into existence. He created the creation and their 
actions, and determined their provision and their life spans. Nothing 
imaginable is outside of His Grasp, and the realisation of any matter 


cannot escape His Power. 
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The Fourth Principle 
KNOWLEDGE (AL- ILM ) 


He is Knowledgeable of all things, and his knowledge encompasses 
whatever may happen—from the bowels of the earth to the highest 
heaven. An atom’s weight in the heavens or the earth does not 
escape His Knowledge; rather, He sees the black ant as it crawls 
along a jet-black boulder in the dark of the night, and perceives the 
most miniscule creature as it is tossed about by the wind. He knows 
every secret and what is still yet more hidden. He is aware of the 
misgivings of every conscience, the development of every conscious 
thought, and every secret’s innermost details. The knowledge by 
which He perceives all this is a timeless, eternal Knowledge with 
which He is unceasingly described; it is not a newfound knowledge 


that occurs within Himself by conveyance or transmission. 
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The Fifth Principle 


WILL 
(AL-IRADAH) 


All things in existence are the objects of His Will and He is the 
Planner of everything that occurs. There is nothing that happens in 
His Realm and Dominion—whether much or little, small or big, good 
or bad, beneficial or harmful, faith or disbelief, knowledge or 
ignorance, victory or defeat, gain or loss, obedience or disobedience 
—except that it is with His Decree, Determination, Judgment, and 
Will. Whatever He wills is, and whatever He does not will shall 
never be. 

Neither the glance of an onlooker nor any whimsical thought is 
beyond His Will. Rather, He is the Beginning and the End, the Doer 
of whatever He wills. There is no one who can reject His Judgment, 
no nullifier of His Decree, no refuge for a slave from disobedience 
except in His Providence and Mercy, and no ability for the slave to 
obey Him except with His Support and Will. If all of humanity, jinn, 
angels, and demons were to join forces to move or to stop any 
particle in the universe—they would be incapable of doing so 
without His Will and Desire. 

His Will subsists in His Essence, along with the sum of His 
Attributes. He has never ceased to be described as such—eternally 
Willful of the existence of all things in the times that He determined. 
He brings them into existence in their appointed times as He willed 
from eternity, without any earliness or lateness. Rather, they happen 


according to His Knowledge and Will, without any substitution or 
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change. He has planned every matter, but not with sequenced 
thoughts or by waiting for time. For this reason, nothing preoccupies 
Him from one affair to another. 

Know that this position is very slippery and many have stumbled, 
for a complete investigation of it is drawn from the tide of a 
tremendous ocean—the mighty ocean of Divine Oneness—and they 


seek it through research and debate. But Allah’s Messenger “i> 





said: “No people have gone astray after being guided, except that 
they were given to argumentation.”! 

Such people will adduce verses of the Qur’an and interpret them, 
although they are not qualified to interpret. If achieving the level of 
interpretation was possible for just anyone, the Prophet Bee would 
have never said, supplicating for Ibn ‘Abbas we: “O Allah, make 
him understand the religion and teach him interpretation!”? Neither 


would Ya‘qiib have said to Yiisuf SR: 


In this way, your Lord has chosen you and teaches you the 


interpretation of dreams. (12:6) 


The author of al-Kashshdf said, in his explanation of this verse: “He 
intended by this the meanings of Allah’s Books and the ways of the 
Prophets eR. and those points and objectives therein which are 
obscure or ambiguous to people—you [i.e. Yusuf XH] will explain 
and expound upon them, and direct people to the wisdom found 
within them.”° 

The reason many slip up here is because they follow those who 
follow what is ambiguous from the Qur’an, seeking tribulation and 


seeking its interpretation; however, no one knows its interpretation 
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except Allah and those who are firmly grounded in knowledge. 
These people are not firmly grounded in knowledge; rather, they are 
inadequate and incapable. Because of their inadequacy they cannot 
perceive the reality of this matter. Thus, they are restrained from 
plunging into the depths of what is beyond their capability, by the 
same harness that restrains the rest of the inadequate. They are told: 


“Be silent! You were not made for this!” 
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He is not asked about what He does, but they will be asked. (21:23) 


It is narrated on the authority of Aba Hurayrah Qs: “The 


Messenger of Allah “e> came out to us while we were debating 
about predetermination (qadar). He Bee became extremely angry, to 
the point that his noble face turned red. He said: ‘Is this what you 
have been commanded? Is this what I was sent to you with? Those 
before you were destroyed when they took to debating about this 
matter! I am determined that you will not debate about this.””* It is 
also narrated on the authority of Abii Ja‘far, who said: “I once said 
to Yunus ibn ‘Ubayd: ‘I came across a people disputing about 
predetermination.’ He said: ‘If they had any concern for their sins, 
they would not have been disputing about predetermination.””° 

The lamps of some have been filled with a light taken from 
Allah’s Light; its oil was pure, nearly shining on its own without fire 
ever touching it. It was as light shining upon light, illuminating all 
realms before them with their Lord’s Light. They perceived these 
matters as they truly are, and it was said to them: “Follow the 
example of Allah’s Conduct and be silent. If predetermination is 


mentioned, then refrain from speaking.” For this reason, ‘Umar 
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refrained from speaking when asked about predetermination. He 
said to the questioner, “It is a deep sea that you cannot penetrate.” 
When the question was repeated he said, “It is a dark path that you 
cannot tread.” When it was repeated for a third time he said: “It is 
Allah’s secret that He has concealed from you, so do not attempt to 
expose it.”© 

Whoever wishes to know the secrets of the divine realm. . . must 
adhere to its gate with love, sincerity, and truthfulness; he must turn 
away from its adversaries, and avoid obeying them or seeking to 
please them. 
(Mie fy bd] Gy LS 33 1) 
Indeed, the patient ones are given their reward without account. 

(39:10) 
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The Sixth Principle 


HEARING AND SEEING 
(AS-SAM‘ WA’L-BASAR) 


Allah Be is Hearing and Seeing; He hears and He sees. No sound—no 
matter how low—escapes His Hearing, and nothing seen is hidden 
from His Vision, no matter how minute; neither does distance block 
His Hearing, or darkness obscure His Vision. 

He sees without an eyeball or eyelids and He hears without an 
auditory canal or ears. In the same way, He knows without a heart, 
grasps without a limb, and creates without a tool; for His Attributes 
do not resemble the attributes of the creation, just as His Essence 


does not resemble the essence of the creation. 
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The Seventh Principle 


SPEECH 
(AL-KALAM) 


Allah Be possesses Speech. He commands, forbids, promises, and 
threatens with timeless, eternal speech that subsists in His Essence. It 
does not resemble the speech of the creation; thus it is not with a 
voice that occurs with the passage of air and the contact of organs, 
nor with letters that stop with the closing of the lips or the 
movement of the tongue. 

The Qur’an, the Torah, the Gospel, and the Psalms are His books 
revealed to His messengers. The Qur’an is recited with the tongue, 
written in volumes (masahif) and memorized by hearts. However, it 
is eternal and subsists in the Essence of Allah iB. It is not subject to 
joining or separation by transmission to hearts or paper. 

Moses 2h. heard Allah’s speech without a voice or letters just as 
the virtuous will see the Essence of Allah Be without substance, 
shape, color, or quality. 

If Allah possesses these Attributes, then He is Living, Omniscient, 
Omnipotent, Willful, Hearing, Seeing, and Speaking; with Life, 
Omniscience, Omnipotence, Will, Hearing, Sight, and Speech—not 


merely His Essence. 
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The Eighth Principle 


DIVINE ACTIONS 
(AL-AFAL) 


There is nothing existent besides Him except that it occurred by His 
Action and emanated from His Justice in the best, perfect, complete, 
and fairest way. He is Wise with His actions and Just in His 
decisions. His Justice is not compared to the justice of His slaves; for 
wrongdoing is conceivable for the slave by him meddling with 
another’s property, but it is inconceivable for Allah iB, because 
none other than Him has any property to be wrongly dealt with in 
the first place! 

Everything besides Him—whether jinn or human, demon or 
angel, heaven or earth, animal or plant, substance or thought, 
abstract or concrete—is an occurrence which He invented with His 
Power and fabricated from nonexistence, bringing it into existence 
after it had been nothing. He has existed Alone throughout eternity, 
and nothing was with Him. He brought about the creation as a 
manifestation of His Power and a realisation of His Will; to actualize 
what He had spoken since eternity, not because of any need for it. 

His creating, inventing, and making us responsible was out of His 
Grace, not out of obligation. He has been immensely generous by 
blessing us and making the world suitable for our existence, which 
he was not obliged to do. He possesses Grace and Good Will, 
Blessings and Gifts; for on the other hand, He is capable of afflicting 


His slaves with every sort of torture, and testing them with agony 
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and suffering. Indeed, if He were to do so, it would be just—not 
immoral or wrong. 

He rewards His slaves for their obedience as His Generosity and 
Promise dictate, not due to entitlement or necessity. Nothing is 
required of Him, and it is inconceivable that He would be unjust. No 
one has any right over Him. All of creation, on the other hand, is 
required to recognize His Right to obedience, as He ordained it by 
the tongues of His messengers, not by mere reason. Rather, He sent 
the messengers and manifested their truthfulness by means of clear 
miracles. They conveyed His commands, prohibitions, promises, and 
threats; it is required of the creation to affirm their truthfulness in 


delivering their message. 
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The Ninth Principle 


THE LAST DAY 
(AL-YAWM AL-AKHIR) 


Allah Be separates the soul from the body at death, and then returns 
the soul to the body at the Resurrection and the Gathering. That 
which is in the graves will be brought out, and that which is in the 
breasts will come to fruition. Every responsible person will see his 
deeds, whether good or bad, present before him; he will find 
everything he did, no matter how small or great, recorded in a book 
which leaves nothing unaccounted for. Everyone will know the 
measure of his deeds—good or bad—by a most truthful standard 
referred to as the Scale (Al-Mizdan). However, the Scale of Deeds is 
not the same as a scale for heavy objects. In the same way, the 
astrolabe, which is a standard for measuring time; the ruler, which 
measures lengths; and meter, which is the measure for poetry, are 
not the same as other kinds of measurement. 

Then He will take them to account according to their actions and 
statements, their secrets and their consciences, their intentions and 
their beliefs—whether they showed them or concealed them. They 
will be of differing levels on that Day: some will be confronted about 
their account; some will be pardoned; and some will enter Paradise 
without having to account for their deeds at all. 

They will be driven to the Path over Hell—a bridge that is 
stretched between the dwelling places of the miserable and the 
dwelling places of the joyful. It is sharper than a sword and finer 


than a hair. It will be easy to cross for whoever kept to the Straight 
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Path in the worldly life in a manner commensurate to his 
uprightness. Whoever deviated from the straight path will fall from 
it, except someone who has been pardoned by Divine Generosity. 

There they will be questioned. Allah will ask whomever He wills 
from the prophets about their conveying the Message, whomever He 
wills from the disbelievers about their denial of the messengers, 
whomever He wills from the heretics about the Sunnah, and 
whomever He wills from the Muslims about their deeds. He will ask 
the truthful about their truthfulness, and the hypocrites about their 
hypocrisy. 

Then the joyful will be herded to the Merciful as a group, and the 
criminals will be driven into Hell (Jahannam). Allah will command 
that those who testified to His Oneness be brought out of Hell after 
retribution, until no one who had an atom’s weight of faith in his 
heart will remain there. Some will leave before the completion of 
their punishment, due to the intercession of the prophets, scholars, 
martyrs, or anyone who has the rank of intercession. 

The people of joy will abide in Paradise, blessed for an eternity 
and taking delight in beholding Allah’s noble Face. The people of 
misery will abide in Hell, forced back and forth repeatedly between 
all sorts of punishment—remote and blocked-off from beholding the 
Face of Allah Be, the Possessor of Majesty and Nobility. 
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The Tenth Principle 


PROPHETHOOD 
(AN-NUBUW WAH) 


Allah Be created the angels, sent the prophets, and aided them with 


miracles. All of the angels are His slaves. 
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They are not too proud to worship Him, nor do they grow weary of 
it. Rather, they glorify Him night and day without tiring. (20:20- 
21) 


The prophets are His messengers sent to the creation. His 
Revelation is conveyed to them through the medium of the angels. 
They speak according to that which is revealed to them, not 
according to whimsical desire. 


He sent the Unlettered Prophet Muhammad es ', from the tribe 





of Quraysh, with His message to the entirety of Arabs and non- 


Arabs, jinn and humankind. Through the Law which He gave to 





complete faith through declaring Divine Oneness (i.e. by stating: 


‘There is no god but Allah’), unless it is coupled with attesting to the 
Messenger (i.e. by stating: ‘Muhammad is Allah’s Messenger’). He 


has obligated the creation to affirm the truthfulness of the Messenger 
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in everything which he Bs >» communicated from Him concerning the 





affairs of this world and the afterlife, and to follow him se and take 


him as an example. He ie said: 
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Whatever the Messenger gives you, take it. Whatever he forbids you 
from, desist. (59:7) 





es > left nothing which would bring them closer to Allah Be, 
without commanding them to do it and directing them to its path. 
Likewise, he left nothing that would bring them closer to Hell and 
distance them from Allah Bs, without forbidding them from it and 
teaching them what leads to it. These are matters which cannot be 
comprehended by mere reason and intelligence; rather, they are 
divine secrets, unveiled to the hearts of the prophets from within His 
sacred realm. 

All praise is due to Allah who directed and guided us and 
manifested His beautiful Names and sublime Attributes! And may 
abundant peace and blessings be upon Muhammad the Chosen One, 
Seal of the Prophets, along with his family and companions! 
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Epilogue 
A CAUTION ABOUT THE BOOKS FROM 


WHICH THE REALITY OF THIS CREED 
(‘AQIDAH) IS SOUGHT 


Know that what we have mentioned is the gist of the Qur’anic 
sciences. What I mean by this is that it is a summation of what 
relates to Allah and the Last Day, and an introduction to the creed 
that the heart of every Muslim must contain; meaning that he 
believes it and affirms the truth of it conclusively. Beyond this creed 
are two levels: the first of them is to know the evidences of this plain 
creed without delving into its recondite aspects. The second is to 
know its recondite aspects, its inner meanings, and the reality of its 
outward purport. 

None of the laity are required to acquire either of these two 
levels. That is to say that neither their salvation nor success in the 
afterlife is dependent on them. What depends on them is the 
perfection of eternal joy. What I mean by salvation is deliverance 
from punishment. What I mean by success is achieving fundamental 
bliss. What I mean by eternal joy is obtaining the utmost bliss. 

If a sultan conquers a land and takes it by force, then a person is 
saved if he avoids being killed or punished, even if he is expelled 
from the country. If another person not only avoids punishment, but 
is given a position, has his family spared, and is provided with the 
means to make a living, he is successful as well as saved. As for a 
person whom the sultan honours, makes a partner in his dominion, 


and appoints as a successor to his kingdom and rule, he is joyful in 
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addition to having salvation and success. Thereafter, the extent to 
which this joyfulness may increase has no limit. 

Know that in the hereafter, the creation is divided into these 
types; in fact, into types more numerous than these. We have 
explained this to the greatest extent possible in ‘The Book of 
Repentance’ from Revival of the Religious Sciences, so seek it therein. 

With regards to the first of the two levels mentioned, which is to 
know the evidences of this creed, we have placed it in The Jerusalem 
Epistle, in about twenty pages; this is one of the chapters of ‘The 
Book of Creedal Principles’ from Revival of the Religious Sciences. As 
for knowledge of its evidences with additional investigation and a 
meticulous presentation of questions and problems, we have placed 
this in the book: Moderation in Belief, in about one hundred pages. It 
is a unique book that comprises the core of theology; however it is 
more far-reaching in its investigation and closer to knocking on the 
door of realisation (maTifah) than the codified discourse found in 
most theological books—all of which go back to creed, not 
realisation. Indeed, the theologian is no different from the layperson, 
except that he actually knows while the layperson simply believes. 
The theologian is a believer too—who learns the evidence of his 
belief in order to make it certain, firmly instill it, and protect it from 
the confusion of heretics. However, he does not learn how to untie 
the knot of mere belief and attain the joy of true realisation. 

If you wish to absorb something of the breezes of realisation, you 
will find a small measure of them spread throughout ‘The Book of 
Patience and Gratitude’, ‘The Book of Love’, and the Chapter on 
Divine Oneness in the first part of ‘The Book of Reliance’, all of 
which are from Revival of the Religious Sciences. You will also find an 
amount sufficient for teaching you how to knock on the door of 


realisation in the book: The Brilliant Objective in Explaining the 
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Meanings of Allah’s Beautiful Names (Al-Magsid al-Asna fi Ma‘ani 
Asma’ Allah al-Husna), especially under those Names that are derived 
from Divine Actions. 

If, on the other hand, you want explicit realisation of the realities 
of this creed, without any clarification or advisory notes, then you 
will not find it except in some of our books which are withheld from 
those who are not qualified to read them. Beware of deluding 
yourself and telling yourself that you are qualified (thereby 
overextending yourself in seeking them and subjecting yourself to 
outright rejection) unless you have combined three characteristics: 

The first of them is having independence in the outer sciences, 
and achieving the level of a leading authority in them. 

The second is the removal of one’s heart from the material world 
in its entirety, after having eradicated all blameworthy 
characteristics (which will be mentioned in ‘The Foundations of 
Blameworthy Characteristics’), such that no longing remains within 
you except a longing for the Truth, no concern except a concern for 
Him, no preoccupation except with Him, and no turning except to 
Him. 

The third is that you have been felicitous in the innate 
disposition that you have been given, being endowed with pure 
natural brilliance along with keen intelligence. You are not tired by 
the acquisition of abstruse knowledge or the problematic issues that 
come with it, doing so by way of intuitive insight and inspiration. 
After all, even an idiot may understand something abstruse if he 
exerts his mind and is hard on himself; however, he only 
comprehends a small portion of it after a long period. Thus, only a 
pure heart is suited to take from the light of true realisation—as if it 


were an immaculately polished mirror. That only occurs to someone 
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with a strong nature and correct intention, after removing the filth 
of the material world from his face; for indeed it is by a hardness of 
the natural disposition that Allah prevents hearts from knowing 
Him. 


.. .that Allah intervenes between a man and his heart (8:24) 


45 


Part Two 


OUTER ACTIONS 
(WHICH ARE TEN) 
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The First Principle 


PRAYER 
(AS-SALAH) 


Allah said: 
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Establish the prayer for my remembrance. (20:14) 


The Prophet esis said: “Prayer is the religion’s pillar.”” Know that in 





your prayer you are conversing with your Lord; therefore look at how 
you pray, and be vigilant regarding three matters, so that you may be 
from among those who guard and establish the prayer. Allah is only 


commands that prayer be established; He said: 
{ SDLall 0515 } 
Establish the prayer (20:14) 


And: 
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All of you establish the prayer (2:43) 


He did not say merely “Pray” (salli or sallii); He lauded those who 


guard the prayer, saying: 
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Those who believe in the afterlife [truly] believe in it, and they are 


vigilant about their prayer. 


The first matter in this is being vigilant about ritual purification 
by performing ablution well before the prayer. Performing ablution 
well is to carry out all of its recommended acts and the related 
remembrances for each part of it. Also make sure of the purity of your 
clothes, your body, and the water that you use for ablution with a 
concern that does not allow the door of misgivings to open—for by 
whispering about purification, Satan causes much time that could be 
spent in worship to be wasted. 

Know that the objective of purifying clothes (the outer covering) 
and then purifying the body (the covering that is close to the heart) is 
to purify the heart, which is the inner seed. Purifying the heart from 
filthy characteristics is the most important purification, as we shall 
mention in Part Three. 

However, it is not farfetched that the shining light of outer 
purification also has an effect on the heart. Indeed, if you perform 
ablution well and are conscious of your outer-self’s cleanliness, you 
find an expansion of your heart and a clarity therein that you did not 
find previously. That is because of the secret relationship between the 
sensory world and the spiritual realm. The outer body is of the 
sensory world, yet the heart is primordially of the spiritual realm, and 
its descent to the sensory world is like the stranger out of his element 
or away from his tribe. 

Just as remnants of the heart’s realisations descend to the limbs, 
likewise lights from the state of the limbs could rise to the heart. For 
this reason, the prayer was commanded, despite its being only 
physical motions of the sensory world. Thus, Allah’s Messenger Bee 


regarded it as being of and from the material world, and said: “Three 
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things from your world have been made beloved to me. . .”® Nor is it 
farfetched that an effect of outer purity should spread to the inner- 
self; for there are matters concerning the wonders of Allah’s work 
that are more amazing than that. 

For instance, it is known through experience that, while making 
love, if a person were to stare at something bright-white or blood-red 
until that image overcame his conscious, the child’s complexion 
would incline to that color which the conscious was overcome with. 
Similarly, the first time a foetus moves in the belly, its form inclines 
to beauty if its mother was beholding a beautiful image in that state 
to the extent that the image overcame her conscious. For this reason, 
Allah’s Messenger ee commanded that while making love, a person 
should have a righteous child present in his heart and pray to Allah 
for that, saying: “O Allah, keep Satan away from us and away from 
what you provide us with.”? This is so that Allah Be spreads the 
beginnings of righteousness over the spirit that He creates, when the 
seed is planted in the place of harvest through the medium of 
predominant righteousness in the heart of the tiller. In the same way, 
Allah Be spreads light through the medium of a mirror facing the sun 
to the objects facing the mirror. 

Now we are knocking on a great door that leads to knowing the 
wonders of Allah’s work in His Dominion and in the spiritual realm. 
Closely related to this is the secret of intercession (shafda‘ah) in the 
hereafter; however, we will pass over it. 

Our objective now is to mention practice sans realisation. So far, 
we have given you a slight whiff of the aroma of the secrets of outer 
purification. If, after purification and performing ablution well, you 
do not gain something of the clarity that we described, then know 
that the filth to which your heart has been exposed, as a result of the 


drudgery of worldly desire and its distractions, has led inevitably to 
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exhaustion of the heart’s perceptive faculties. Consequently, it has 
become unable to sense subtle, delicate things; and nothing remains 
of its strength except the perception of the obvious (if even that!). 
Therefore devote yourself to polishing and clearing-up your heart, for 
that is more pressing upon you than anything else you are engaged 
with. 

The second matter is to be vigilant about the prayer’s 
recommended acts, outer practices, remembrances, and glorifications. 
You should perform it with all the recommended acts, etiquettes, and 
positions—as we have compiled in the book: The Beginning of 
Guidance (Biddyat al-Hiddyah). Truly, every one of them contains a 
secret and has an effect on the heart, in the same manner that we 
brought to attention regarding the effect of purification. In fact, it is 
even more potent and far-reaching, but explaining all that would take 
too long. If you do all of the aforementioned, you will benefit from it 
even if you do not know its secrets—just as a person who consumes 
medicine benefits from doing so, even if he does not know the nature 
of its components or the ways in which it is compatible with his 
illness. 

In summary, know that the prayer has a form made by the Lord of 
Lords, just as He formed animals, for example. Its spirit is intention, 
sincerity, and presence of heart; its body is action; its organs are the 
pillars; and its limbs are the emphatically recommended acts. 
Sincerity and intention in it function like the spirit; standing and 
sitting function like the body; bowing and prostrating function like 
the head, arm, and leg; and perfecting the bow and prostration with 
repose and good form function like good limbs with a nice shape and 
tone. The remembrances and glorifications contained in it function 
like the keen senses contained in the head and limbs—such as the 


eye, the ear, and others; knowledge of the meanings of the 
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remembrances and presence of heart when reciting them function like 
the strength of a keen sense—such as strong hearing, strong vision, 
and strong senses of smell and taste—each one with its particular 
value. 

Know that your drawing close [to Allah] with your prayer is like 
the manner in which some servants of a sultan draw close to him by 
presenting him with a young maidservant. The absence of intention 
and sincerity in the prayer is like the absence of the young 
maidservant’s spirit—someone who presents the sultan with a dead 
corpse is mocking him and thus deserves to have his blood spilt. The 
absence of bowing and prostrating is like the absence of limbs. The 
absence of the remembrances is like the absence of the young 
maidservant’s eyes and hacking off her nose and ears. The heart’s lack 
of presence and its heedlessness to knowing the meanings of the 
recitation and remembrances is like the absence of hearing and sight, 
though the eye and ear remain intact. If anyone presents a young 
maidservant to the sultan in such a state, you are well aware of the 
predicament in which he will find himself! 

Know also that if a jurist (faqih) says that a prayer deficient in its 
emphatically recommended and recommended acts is in fact valid, 
that is like a physician saying about the mutilated young maidservant 
that she is still alive and not dead! If that were enough to get close to 
the sultan and attain some generosity from him, then you would 
know that the deficient prayer is suitable to drawing close to Allah 
Bs and attaining some generosity from Him. However, if such an 
offering is more likely to be thrown back at the giver and result in 
him being disciplined, then the equivalent regarding the deficient 
prayer is not farfetched; for indeed, it may be thrown back like a 


tattered rag at the one who prays, as has been related in the hadith!®. 
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Finally, know that the foundation of prayer is veneration and 
respect, and to omit the prayer’s etiquettes is to nullify veneration 
and respect. 

The third matter is to be vigilant regarding the spirit of the prayer, 
which means having sincerity, presence of heart throughout its 
entirety, and for the heart to take on the qualities of the prayer’s 
inner meanings during the act. Therefore do not prostrate or bow, 
except that your heart is submissive and humble—in agreement with 
your outer condition—for verily the intent of prayer is humility of the 
heart, not humility of the body. Do not say, “Allahu Akbar” (God is 
Great), while there is anything in your heart greater than Allah iB. 
Do not say, “Wajjahtu wajhi. . .” (I turn my face. . .)'!, except that all 
of your heart is directed to Allah and has turned away from 
everything other than Him. Do not say, “Al-hamdu li’llah” (All praise 
is for Allah), except that your heart is overflowing with gratitude to 
Him, rejoicing in Him and smiling. Do not say, “wa iyyadka nasta‘%in” 
(and from You Alone we seek help), except that you can feel your 
weakness and inability, and that neither you nor anyone else 
determines the outcome of your affairs. This goes for all the rest of 
the remembrances and actions of the prayer; however, explaining all 
that would be too long, and I have already explained it in Revival of 
the Religious Sciences. 

Persevere with yourself in returning your heart to the prayer, until 
you are not heedless from its first part to its last; for indeed, a man is 
only recorded as having performed that part of his prayer which he is 
conscious of. If presence of mind is difficult for you—and I do not see 
you as being any other way—then bear in mind the following: If the 
heedlessness persists for the duration of two units of prayer 
(rak‘atan), then do not repeat it. However, understand that 


supererogatory prayers (nawadfil) mend the obligatory ones (fard’id)!?; 
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therefore, pray voluntarily to the extent that your heart is present for 
the length of two units. Whenever heedlessness increases, increase 
your supererogatory prayers until your heart is present; for example, 
pray ten units to avoid heedlessness for the duration of four, which is 
the length of the obligatory prayer. It is from Allah’s Mercy upon you 
that He accepts your mending of the required prayers through the 
supererogatory. These are the principles of being vigilant about the 


prayer. 
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The Second Principle 


ZAKAT AND CHARITY 
(AS-SADAQAH) 


Allah Bs said: 
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The likeness of those who spend their wealth in the way of Allah is 
the likeness of a seed from which seven ears grow. Each ear has a 
hundred seeds. Allah multiplies for whomever He wills. (2:261) 


Allah’s Messenger Bee said: “Most are destroyed, except he who 
has proclaimed such and such [reward] through giving his wealth.”!° 

Know that spending wealth for charity is one of the pillars of the 
religion. The secret of accountability for one’s wealth—which is 
according to the amount connected with the welfare of countries and 
people, and warding off need and poverty—is that wealth is loved by 
the creation, whereas they are commanded to love Allah. In 
professing faith, they proclaim their love for Him; hence, giving of 
their wealth was made into a gauge for their love and a test of the 
truthfulness of their claim. Indeed, all beloved things are sacrificed 
for the sake of that greatest of loves in a person’s heart. In this regard, 
people are divided into three levels: 

The first level: the strong—those who spend everything they own 
and save nothing for themselves. These people are truthful about the 


love that they promised to Allah. Such was the case of Abu Bakr is, 


54 


when he came with all of his wealth, to which Allah’s Messenger Bee 
said: “What have you left for your family?” He replied: “Allah and His 
Messenger.” He Bee also said to ‘Umar ®s: “What have you left for 
your family?” He replied: “The like of what I came with.” Then 
Allah’s Messenger Bee said: “The difference between the two of you is 
the same as the difference between your two statements.”!4 

The second level: the moderates—those who are not able to 
remove their hands from wealth in one gesture; however, they do not 
keep it for the sake of luxurious living. Rather, they keep it in case of 
a needy person’s plea. They are content with an amount that enables 
them to worship, and when another’s need is evident, they hurry to 
fulfill that need. They do not limit their giving to the required 
amount of zakat. Their primary goal in abstaining from spending on 
themselves is to wait for another’s need and fulfill it. 

The third level: the weak—those who limit their giving to paying 
only the required zakat—nothing more, nothing less. These are the 
degrees of giving. Everyone gives according to the degree of his or 
her love for Allah. I do not see you as being able to give at the first or 
second level; therefore, persevere until you get past the third level 
and reach the lowest level of intermediate giving. Slowly yet 
gradually, increase your giving in excess of the requirement; for 
sufficing with merely what is required is the definition of a miser. 
Allah && said: 


If He were to ask you for it [i.e. your wealth] and press you, you 
would withhold. . . (47:37) 


That is, He probes you for it and you are stingy. 
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Therefore persevere and do not let a day go by without giving 
something beyond what is required—even a slice of bread—and 
thereby rise above the level of stingy people. If you do not own 
anything, remember that not all charity is with money. Rather, it is 
every kind word, every act of intercession or help in a time of need, 
every visit you pay to a sick person, every time you attend a funeral. 
In short, whenever you spend from what you can in terms of status, 
self or speech in order to gladden a Muslim’s heart—all of this is 
recorded for you as charity. 

Be vigilant with your zakat, your prayer and your charity 
regarding five matters: 

The first of these matters is secrecy (israr); for indeed, it is 
mentioned in the hadith: “Secret charity extinguishes the Lord’s 
Wrath”!®; and: “The one who gives charity with his right hand while 
the left hand does not know [what the right is giving] is one of the 
seven whom Allah will shade on the Day when there is no shade 
except His shade.”!© Allah i has said: 
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If you hide it and give it to the poor then it is better for you. (2:271) 


By this you are relieved of ostentation (riyd’), which truly 
overpowers the ego and is destructive. When a person is put in his 
grave, it turns into the form of a snake within his heart—that is, it 
causes pain as a snake causes pain. Similarly, stinginess (bukhl) turns 
into the form of a scorpion. The purpose of all kinds of giving is 
deliverance from the base quality of stinginess. If it is combined with 
ostentation, it is as if the person has made the scorpion nourishment 
for the snake. Hence, he is not relieved from the scorpion, but the 


strength of the snake is increased; since every one of the destructive 
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attributes in the heart takes nourishment and draws strength from 
responding to its circumstances. 

The second matter is to beware of largesse (‘ann), the reality of 
which is that you regard yourself as doing the poor person a good 
turn and being gracious to him. The sign of this is that you expect 
him to thank you; or that you detest any instance of his infringing on 
your right or supporting your enemy to a greater degree than prior to 
giving him charity. This indicates that you saw it as a favour to him 
that he would owe you. 

The treatment for it is to know that he, in fact, is the one who did 
you a good turn by accepting Allah’s Right from you; for truly, the 
secrets of zakat include the cleansing of the heart, and its purification 
from the base quality of stinginess and the filth of covetousness. For 
this reason, zakat is purifying; since through it purification occurs. It 
is as if it is a washboard for impurity. Hence, Allah’s Messenger se 
and the people of his household are above taking zakat. He said: 
“Indeed, it is the filth of people’s wealth.”!” 

Since the poor person’s taking from you is a cause for your 
purification, he has done you a favour. Imagine a cupper were to cup 
you for free, thereby removing from your body blood that is 
potentially harmful in the life of this world. Would you be doing him 
a favour, or vice versa? The one who removes from your inside the 
base quality of stinginess and its harm in the afterlife is even more 
worthy of your regarding him as being gracious to you. 

The third matter is that you give from the best and finest of your 
wealth. Allah Be said: 
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They make what they dislike for Allah (16:62) 
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And do not intend [to give] from what is bad, spending [from it] 
while you would not take it [yourselves] (2:267) 


Allah’s Messenger Boe said: “Truly, Allah is Good and does not accept 
anything unless it is good”!®—i.e. lawful. The objective from this is 
manifesting the extent of one’s love; and the human being prefers and 
loves most that which is most precious to him, not that which is most 
contemptible. 

The fourth matter is that you give with a happy, smiling face and 
that you are overjoyed at doing so—not resentful. Allah’s Messenger 


said: “A single dirham exceeds one hundred thousand 
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dirhams.”!° What he meant is that what one gives from the most 
excellent and precious of one’s wealth with joy and cheerfulness is 
better than one hundred thousand of the same given with dislike. 

The fifth matter is that you choose for your charity a place in 
which it will thrive. This could be the God-fearing scholar who uses it 
in obedience and mindfulness of Allah a, or the righteous relative 
with a family to provide for. If these qualities do not occur altogether, 
then charity thrives when they are present individually as well. 
Deferring to righteousness is the foundation of every matter. Indeed, 
the world was not created except as a sufficiency for Allah’s slaves 
and a provision for them on their journey to the hereafter; so spend 


on the travellers—those who take this abode as one of the rest stops 


on the road. Allah’s Messenger %2. said: “Do not eat anything but the 
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food of a God-fearing person, and do not let anyone eat your food but 
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a God-fearing person.””° He es > also said: “Give your food to the 
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God-fearing, and display kindness to the believers. 
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The Third Principle 


FASTING 
(AS-SIYAM) 


Allah’s Messenger Bee said: “Allah Be says: ‘Every good deed is 
rewarded with ten of its like, multiplied by up to seven hundred, 
except fasting; for verily it is for Me, and I reward it directly.’ He 


ep also said: “Everything has a gate, and the gate of worship is 
923 





fasting. 

Fasting is singled-out with these distinctions on account of two 
matters: 

The first of them is that it is essentially an act of abstention, 
which is practiced secretly. No one is aware of it other than Allah Be 
—unlike prayer, zakat, and other forms of worship. 

The second is that it is a victory over Allah’s enemy; and indeed, 
Satan is the enemy. He does not grow strong except by means of 
desires, and hunger breaks all the desires that are the tool of Satan. 
For this reason, Allah’s Messenger Be said: “Verily, Satan flows 
through the Son of Adam like the flow of blood; so tighten the paths 


of Satan with hunger.”** It is also the secret of his se > statement: 





“When Ramadan arrives, the gates of Paradise are opened, the gates 
of Hell are closed, devils are shackled, and an announcer calls: ‘O 
seeker of good, come forth! O seeker of evil, desist!’”?° 

Know that fasting is relative to its amount at three levels, and 
relative to its secrets at three levels. 

As for the levels relative to its amount, the least of them is fasting 


limited to the month of Ramadan, and the highest of them is the fast 
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of Dawiid Yh, which is that you fast for a day and break your fast 
the next day. It is reported in a rigorously authenticated (sahih) 
hadith that this is better than fasting all the time°, and that it is the 
best fast?’. Its secret is that for a person who fasts all the time, 
fasting becomes normal; thus, he does not feel its breaking impact 
within himself, or clarity in his heart, or weakness in his desires. 
Truly, the self is only affected by what is thrust upon it, not by what 
it is conditioned to. This is not farfetched; for indeed, physicians also 
proscribe the habitual consumption of medicine. They say that 
anyone who does so habitually will not benefit from it if he gets sick, 
because his body is accustomed to it and therefore not affected by it. 

Know also that the medicine of hearts is very much like the 
medicine of bodies. This is the secret of the statement of Allah’s 
Messenger Boe to ‘Abd Allah ibn ‘Amr?® gs when he was asking 
about fasting. He Boe said: “Fast a day, and break your fast another 
day.” ‘Amr replied, “I can do better than that”; so he Bee said, 
“There is nothing better than that.”?? For the same reason, when it 


was said to Allah’s Messenger oe =: “So and so fasts all the time,” he 





said, “He has not fasted, nor has he broken his fast.”°° This is like 
when ‘A’ishah ras said to a man who would recite the Qur’an 
mumbling: “This person has not recited the Qur’an, nor has he been 
silent.”?! 

As for the middle level relative to the amount of fasting, it is that 
you fast for a third of the time. Whenever you fast Monday (al- 
Ithnayn) and Thursday (al-Khamis) along with the month of 
Ramadan, you will have fasted four months and four days out of the 
year, which is in excess of a third. However, it is impossible to avoid 
‘breaking’ [i.e. not fasting] one of the days of Tashriq [i.e. 11th, 12th 


and 13th of Dhi’l-Hijjah], in which case the excess will be three 
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days. It is also conceivable that one ‘breaks’ the two Eid days— 
making three days—in which case the excess would be of one day. 
Think about the calculation and you will know that this is the case. 
Your fasting should not be less than this amount, for indeed it is easy 
on the self and its reward is abundant. 

As for the levels of its secrets, they are three: The lowest of them 
is for a person to limit abandonment to food items, without his limbs 
abandoning foul deeds. That is the fast of general people and it 
brings them contentment in name only. The second is that you add 
to this the abstention of the limbs; thus, you guard the tongue from 
backbiting, the eye from looking askance, and likewise the rest of 
the body parts. This is the fast of the elite. The third is that you add 
to that the preservation of the heart from thoughts and whisperings, 
limiting it to the remembrance of Allah 3. This is the fast of the 
elite of the elite, which is the perfect fast. 

Finally, fasting has a seal by which it is completed. It is that a 
person breaks fast with undoubtedly permissible food, and does not 
eat excessively (compensating for what he missed in the morning by 
combining two meals at once). Doing so will cause his gut to become 
heavy and strengthen his desire, whereby the secret of fasting and its 
benefit is nullified. This leads to laziness with the night vigil prayer 
(taHajjud) and perhaps him not waking up before the Morning 
Prayer (as-Subh), all of which is a great loss that perhaps the benefit 


of fasting cannot balance out. 
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The Fourth Principle 
THE HAJ] 


Allah bes said: 


Allah has a right over people that they make pilgrimage to the House 


—whoever can make his way there. (3:97) 





“ah 





“Islam is built on five things. . .”°° 


The Hajj has outer practices that we have mentioned in The 
Revival. Now we will alert you to some refined etiquettes and inner 
secrets. 

As for the etiquettes, they are seven: 

The first is that a person takes a righteous friend with him along 
with good, permissible spending money. Permissible provisions 
illuminate the heart, and a righteous friend reminds one of good and 
deters one from evil. 

The second is that a person removes his hand from commercial 
wealth so that his thinking is not variegated, his mind is not divided, 
and his heart is clear for the visit. 

The third is that a person shares food on the road and speaks well 
to his travelling companions and hired drivers. 

The fourth is that a person leaves off using profanity, arguing, 


idle chatting, or talking worldly affairs. He should restrict his tongue 
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to—aside from expressing his needs—remembrance (dhikr) and 
reciting the Qur’an. 

The fifth is that a person rides a camel without a saddle and is of 
shabby appearance, dusty with unkempt hair, as is the appearance of 
the poor—as opposed to being dressed-up. This is to ensure that he 
is not written as being in the company of those who live in comfort. 

The sixth is that a person gets off the riding beast occasionally to 
relieve it, to gladden the heart of the hired driver, and as a 
lightening of the limbs through movement. He should not make the 
beast carry more than what it can bear; rather, he should be kind to 
it whenever possible. 

The seventh is that a person should be cheerful about whatever 
money he spends and whatever fatigue or loss befalls him. He should 
see that as a sign of his Hajj’s acceptance and thus expect the reward 
for it. 

As for its secrets, they are many. We will mention two that 
symbolize the gist of them: 

The first of them is that it takes the place of the monasticism that 
was in other religions, as has been related in the hadith**. Allah 
made the Hajj monasticism for the community (ummah) of 
Muhammad e.. He honoured the Ancient House, attached it to 
Himself, and raised it as a place sought after by His slaves. He made 
what is around it a sanctuary for His House to magnify His 
Command, and made ‘Arafat like a square in the courtyard of His 
Sanctuary. He emphasized the sanctity of the place by prohibiting 
hunting and cutting down trees in it. He established it like the 
presence of royalty, so that visitors come to it from every deep 
passage, disheveled and dusty, humbled by the Lord of the House, 
submissive to His Majesty and lowered by His Might. (All of this is 
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with the acknowledgement of His transcendence beyond a house 
enclosing Him or a place encompassing Him.) 

This makes them sense their servitude and slavery to the fullest, 
and for that reason He has instructed them to perform strange 
practices that do not agree with natural disposition or reason. Their 
undertaking of these things is in the order of pure slavery, and 
fulfilling the command is without any other supporting motivation. 
This is an immense secret of enslavement, and for that reason the 
Prophet Bee said: “I am truly at your beck and call with Hajj, 
worshipful and subservient!”*° 

The second category is that this journey was veritably set up as a 
likeness of the journey of the afterlife; hence, the aspirant should 
remember with each of its practices one of the affairs of the afterlife 
that is parallel to it. Truly therein is a reminder for those who 
remember and a lesson for the insightful. 

So at the beginning of your journey, when you say goodbye to 
your family, remember saying goodbye to family in the pains of 
death. When departing from your homeland, remember departing 
from the world. When riding the camel, remember riding in the 
funeral procession. When donning the garb of ritual consecration 
(ihram), remember donning the shroud. When entering through the 
desert to the appointed rendezvous, remember what lies between 
exiting the world and the appointed rendezvous of the afterlife. 
From the fear of highway robbers, remember the interrogation of 
[the angels] Munkar and Nakir. From the predatory beasts of the 
desert, remember the scorpions of the grave and its worms. From the 
separation from your family and relatives, remember the loneliness 
of the grave and its separation. From responding with the talbiyah, 


remember responding to the call of Allah’s 3g, announcer at the 
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Resurrection. The same goes for the rest of the practices. Indeed, in 
every practice there is a secret and beneath it is a symbol. Every 
slave pays attention to it to the extent of his readiness to pay 
attention, commensurate to his heart’s clarity or the paucity of his 


aspiration regarding the important matters of the religion. 
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The Fifth Principle 
RECITING THE QUR’AN 


Allah’s Messenger Boe said: “My community’s best act of worship is 
reciting the Qur’an.”°° He ee also said: “If the Qur’an was in a skin. 
. .the Fire would not touch it.”°” He Bee also said: “There is no 
intercessor in a better position with Allah on the Day of Resurrection 
than the Qur’an—not a prophet, not an angel, nor other than 
them.”°° He Bee also said: “Allah a, says: ‘Whoever was preoccupied 
with reciting the Qur’an from supplicating me or beseeching me. . .I 
will give him the best reward of those who are grateful.’””°? 

Know that reciting the Qur’an has outer manners and inner 
secrets. 

As for the outer manners, they are three: 

The first is that you recite it with respect and a posture of 
veneration, and that sanctity attaches to your heart and a posture of 
sanctity attaches to your outer form. Sanctity will not attach to your 
heart as long as the posture of sanctity is not attached to your outer 
form. You already know the relationship between the heart and the 
limbs, and the way in which lights ascend from it to them. 

The posture of sanctity is that you sit still with your head bowed 
and are in a state of ritual purity, facing the direction of prayer; not 
reclining, or sitting cross-legged, or sleeping—just as you sit in front 
of a Qur’an teacher. You should read slowly and with emphasis, 
articulating each letter without mumbling. Ibn ‘Abbas ees said: “It is 


more beloved to me to recite Idhad Zulzilat and Al-Qari‘ah with 


67 


reflection than it is to recite AlBagarah and Al ‘Imran by 
mumbling.”*° 

The second is to yearn, at certain times of the day, for the greatest 
level of virtue in reciting it. This means reciting it in prayer whilst 
standing, especially in the mosque and at night. The heart is clearer 
at night because it is empty. Even if you were free during the day, the 
hustle and bustle of creation with their work would disturb your 
inner state and distract you from contemplation. This would be 
especially the case if you were expecting to be requested for some 
business affair. Yet, no matter how you read it—even if it is while 
lying down without being in a state of ritual purity—it is not bereft of 
virtue. Indeed Allah Be praised all forms of recitation when He said: 
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. . those who remember Allah while standing, sitting, or on their 
sides... (4:191) 


Nevertheless, in what we have mentioned there is additional virtue. 
If you are one of the merchants on the path to the afterlife, then it 


is not easy for you to leave off virtue. ‘Ali is said: “Whoever reads 
the Qur’an while he is standing in prayer receives for every letter the 
reward for one hundred good deeds. Whoever reads the Qur’an while 
he is sitting in prayer receives for every letter the reward for fifty 
good deeds. Whoever reads the Qur’an outside of prayer yet in a state 
of ritual purity receives the reward for twenty-five good deeds. 
Whoever reads the Qur’an while not in a state of ritual purity receives 
the reward for ten good deeds.”*! 

The third manner is the amount of recitation, which has three 


levels: 
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The least of them is that you complete the Qur’an once a month. 
The highest of them is that you complete the Qur’an once every three 
days. The Prophet ey said: “Whoever reads the entire Qur’an in less 
than three days has not understood it.” The middle level is to 
complete the Qur’an once every week. As for completing it once 
daily, this is not recommended. 

Beware of taking liberties with your intellect and saying: 
“Whatever is good and beneficial, must be even better and more 
beneficial if done more frequently.” Indeed, your intellect does not 
guide to the secrets of divine affairs; it is only the force of 
prophethood that can obtain them, so it is your obligation to follow! 
The special properties of things cannot be comprehended by analogy. 
Or do you not see how you were encouraged to pray throughout the 
day and forbidden from abandoning the prayer during it? Yet you 
were commanded to abandon it after dawn and in the late afternoon 
or when the sun rises, sets, and reaches its zenith—all of which 
amounts to a third of the day? How, then, do you figure, when this 
analogy of yours is clearly unsound? It is like someone stating that 
medicine is beneficial to the sick person, so whenever more is taken it 
is more beneficial! But you know well that excessive medication 
might kill you. 

As for the inner secrets of reciting the Qur’an, they are five: 

The first is that you feel at the beginning of your recitation the 
magnitude of the Speech by feeling the magnitude of the Speaker. 
Bring to mind the Throne (al-‘Arsh), the Footstool (al-Kursi), the 
heavens, the Earth, and all that is between them—whether jinn, 
human beings, animals, or plants. Remember that the Creator of all of 
them is One, and that everything is in the grasp of His Power, moving 
back and forth between His Grace and His Mercy. You want to recite 


His Speech and thereby look at the qualities of His Essence, and 
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attain awareness of the beauty of His Knowledge and His Wisdom. 
Know that just as no one touches the exterior of the bound Qur’anic 
text (mushaf) except the outwardly pure—it is precluded from other 
than them—likewise, the reality of its meanings and its inner 
dimensions are precluded from entering the heart unless it is pure 
from every impurity and inner filth. With the likes of this 
magnification, when ‘Ikrimah ®s, opened up the mushaf he would 
sometimes be overwhelmed and repeat: “This is the Speech of my 
Lord; this is the Speech of my Lord.”4? 

Know that had the lights and magnitude of His Mighty Speech not 
been covered with the garment of letters, human capacity could not 
bear hearing it, due to its magnitude, power, and radiant splendour. 
Had Allah 3, not firmly established Musa %2h., he would not have 
been able to bear hearing it stripped of the garments of letter and 
sound—just as the mountain was unable to bear the initial stages of 
His manifestation, and thus crumbled to dust. 

The second of the inner secrets is that you read while 
contemplating its meanings, if you are qualified to do so. Everything 
that rolls off your tongue while in a state of heedlessness should be 
repeated—do not count it from among your actions. Reciting slowly 
is obviously only for buttressing contemplation. ‘Ali is, said: “There 
is no good in worship without understanding or reciting without 
contemplation.”*° 

And do not dare fall in love with yourself due to the number of 
times you can complete the entire Qur’an, for slowly reciting a single 
verse with contemplation for the whole night is better for you than 
reading the entire Qur’an twice in a row. Allah’s Messenger Bee once 
recited “In the Name of Allah, the Beneficent, the Merciful,” twenty 


times repeatedly“. 
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Abu Dharr 42%, said: “Allah’s Messenger rs 


with us. While standing in prayer he recited over and over again: 





* once spent a night 
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If You punish them, they are Your slaves. If You forgive them, then 
indeed You are the Mighty, the Wise. (5:118)*° 


Tamim ad-Dari once stood at night reciting His Be Words: 
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Do those who perpetrate evil deeds think that We will make them like 
those who believe and do righteous deeds? (45:21) 


Sa‘id ibn Jubayr once stood at night reciting His Words: 


But stand aside this day, O you criminals! (36:59) 


Perhaps the most suited to you is what one of the gnostics said: “I 
complete a recitation of the entire Qur’an once every Friday, once 
every month and once every year. I have also been in the process of 
completing its recitation for the past thirty years, and have not 
finished yet.” This is all according to the level of contemplation. 
Verily, the heart cannot bear long contemplation sometimes; hence, 
prolonged contemplation should be for a special kind of complete 
recitation. 

The third of the inner secrets is that in your contemplation, you 
harvest the fruits of realisation from its branches, and pick them from 
their proper places. Do not seek out poison from where you seek 


jewels, nor jewels from where you seek out scent and aloes. Each fruit 


71 


has its branch, and each jewel has its mine. Understanding this will 
be easy for you if you know the ten categories into which we have 
divided the Qur’an, which are ten mines. 

Whatever in the Qur’an relates to Allah Bs, His Attributes and His 
Actions, acquire through it knowledge of His Majesty and 
Magnificence. Whatever relates to guidance toward the Straight Path, 
acquire through it knowledge of His Mercy, Clemency, and Wisdom. 
Whatever relates to the destruction of enemies, acquire through it 
knowledge of His Might, Independence, Overwhelming Force, and 
Absolute Authority. Whatever relates to the states of the prophets, 
acquire through it knowledge of His Gentleness, Kindness, Grace, and 
Generosity. In this way, for every category, acquire through it 
whatever is appropriate to it and do not look at it from a single 
perspective—something for which a full explanation here would be 
too long. 

The fourth of the inner secrets is that you free yourself from 
barriers to understanding; these are the coverings that prevent deep 


understanding. Allah 3, said: 


We have placed coverings over their hearts so that they do not 
understand it, and in their ears, deafness. (18:57) 


Allah’s Messenger Bee said: “If it were not for demons hovering over 
the hearts of the children of Adam, they would gaze upon the 
spiritual realms of heaven.”*° 

Know that the meanings of the Qur’an are from the overall 
spiritual realm, whereas its letters are only from the seen world. The 
coverings with which a God-fearing person who is desirous of the 


truth is tested are of two types: either something of the veil of doubt 
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and denial with which a person of weak faith is tested, or something 
of the veil of desires which drown the heart with which a person 
absorbed in the world is tested. This is abundantly clear, and the fact 
that it is a block to understanding the subtleties of the Qur’an and 
acquiring something of its lights is obvious. It is by these two types of 
covering that most of creation is veiled. 

As for those devout worshippers who have removed themselves 
from the world to traverse the path of Allah Bs, two other types of 
covering veil them: 

The first of them is the whisperings that divert the heart to over- 
consideration of one’s intention: How was it in the beginning? Has it 
remained up until now? Is it currently pure? This is if he were in 
prayer. 

Or the whisperings that occur concerning obsession with correct 
pronunciation of letters, recurring doubt about them, and repeating 
them for this reason. This happens in prayer and otherwise. How can 
a heart turned toward studying the motion of the lips, tongue, and 
throat and the way that air flows from between them become aware 
of the secrets of the spiritual realm? This is the very meaning of over- 
articulating letters and constantly correcting their pronunciation. 

The second type is blindly following the apparent meanings of the 
Qur’an and being stuck on them, which is a huge veil to 
understanding. I do not mean by this false blind following, like the 
blind following of a heretic; rather, true blind following also. The 
truth with which the creation has been charged with believing has 
various levels—it has an obvious starting point, which is like a rind; 
and it has an inner depth, which is like the core. The Prophet Bee 
said: “Verily, the Qur’an has an inner and an outer, a limit and a 


place of ascent.” 4” 
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Someone who is stuck on the apparent, who thinks that there is no 
higher level behind it that he can elevate to, how is it conceivable 
that its secrets will be revealed to him? For example, the creation has 
been charged with believing that Allah ie will be seen. However, 
vision has an obvious sense and a secret one. Whoever believes that 
the vision of Allah Be is related to the vision that human beings know 
in this world, how is it conceivable that he would be aware of the 
secret of His Be Words: 

4 ey CyB 
You will not see Me (7:143)? 


How would he understand that that is precluded in this worldly life, 
with these eyes that are dependent on perceiving directions and 


locations? How would he understand His Words: 


ze yes > y\ aS 33 Y >: 
Vision does not perceive Him (6:103) 


along with His Words: 
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That day, faces will be bright, looking at their Lord (75:22)? 


This one example will suffice you, for we shall not reveal more 
than this to you. By writing these principles, we intend only to allude 
to the starting points of acquiring secret insights—in order to make 
those who are prepared for them desirous of them. 

The fifth of the inner secrets is that you are not limited to 


acquisition of the lights; rather, you add to that the acquisition of 
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states and effects. This means that you do not recite a verse without 
becoming described by its quality, such that you will have an 
understanding, state, and perception according to each verse. Thus, at 
the mention of mercy and the promise of forgiveness, you rejoice as if 
you will fly out of joy. At the mention of wrath and the severity of 
punishment, you shrink as if you will die from anxiety. At the 
mention of Allah ies, His Names and His Magnificence, you bow your 
head and feel diminished, as if beholding the majesty effaces you. At 
the mention of an unbeliever and the wife and child that he will lose, 
you turn your head and lower your voice as if you are obliterated 
from shyness. Do like this for each of the ten categories, for which a 
full explanation would also be too long. 

The effect of this should appear on your limbs—whether crying 
from sorrow; sweating from shyness; goose bumps appearing on the 
skin; shivering from awe and reverence; relaxation of the limbs, 
tongue, and voice from happiness; or their tightening from anxiety. If 
you do this, all of your parts share in obtaining a portion of the 
blessedness of the Qur’an, and the lights of the Qur’an will emanate 
over your three dimensions—by which I mean: the spiritual 
dimension, the dimension of Divine Authority, and the seen world. 
Know that you are composed of these three dimensions, and that a 
part of each one is within you. 

Know that unadulterated lights of realisation emanate from the 
spiritual realm. It is the heart that causes them to emanate, because it 
is also from the spiritual realm. 

As for the effects of fear, dread, happiness, awe, and the 
remaining states, they descend from the dimension of Divine 
Authority. It is the chest, which is from the dimension of divine 
authority, that causes them to descend. This is another dimension of 


yours; we have labeled it “the chest” (just as we have labeled the first 
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as “the heart”) because the dimension of divine authority is between 
the spiritual realm and the seen world—just like the chest is between 
the heart and the limbs. 

As for crying, groaning, goose bumps, and shivering, they descend 
from the seen world, and it is the limbs that cause them to descend 
because they are from the seen world. 

I do not see that you understand from “the heart” anything other 
than the sinewy form of flesh, and from “the chest” anything other 
than the ribs that surround the heart. Indeed, all that you understand 
of any given thing is its covering and outer layer. How farfetched it is 
that you would comprehend the realities! The outer is present for 
both the dead and the dumb beast, but the lights of realisation and 
knowledge do not descend upon him, nor their effects—whether fear, 
awe, or happiness. 

So if you want to inhale something from the aroma of these 
secrets—and I do not see that you want to—yet Satan has tied your 
neck with the ropes of desire, then you must take it upon yourself to 
read the chapter on Divine Unity (Tawhid) from the first part of “The 
Book of Reliance” from the Revival. 

Know that the Qur’an is like the sun. The emanation of the secrets 
of realisation from it over the heart is like the emanation of the light 
of the sun over the earth. The spreading of the effects of fear, dread, 
awe and the remaining states from it over the chest is like the 
spreading of the sun’s heat into the earth as a consequence of its 
radiating light. Indeed, fear is an effect of the light of realisation, and 
only the knowledgeable among His slaves truly fear Allah. The effects 
of fear and the remaining states bring forth movement and change— 
whether crying, sweating, or goose bumps. This is like the motion of 
the Earth’s parts caused by the rising of steam and gas when the 


temperature increases. Motion is thus a consequence of heat, and heat 


76 


is a consequence of light, and light is a consequence of the Earth 
facing the sun. 

Persevere in turning your heart in the direction of the sun of the 
Qur’an, and seek illumination from its lights in that way. If you are 
unable to do so, then [as it is narrated of Misa XS} ,] heed the call 
from the right side of the mountain. If you find a fire, capture a flame 
from it and light a lamp. If your oil nearly illumines, even without 
fire touching it, then if it were touched by fire it would glow with 
light. You will find guidance at the fire, and for you it stands in the 


sun’s place—emanating radiance and light. 


VE 


The Sixth Principle 


REMEMBRANCE (DHIKR) OF ALLAH &% IN 
EVERY STATE 


Allah Be said: 
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Remember Allah much, so that you may be successful. (62:10) 


And: 
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Remember Allah with much remembrance. (33:41) 





He also said to our Prophet Rs 3 
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And remember the Name of your Lord, and devote yourself to Him 
with complete devotion. (73:8) 





i 3> said: “The remembrance of Allah in the 


Our Prophet 
morning and the evening is surely better than breaking wart! in the 


path of Allah and giving wealth profusely.”*° He % also said: 





“Shall I not teach you about the best of your deeds, fhe purest of 
them to your Owner, the loftiest of them in degree, that is better for 


you than giving silver and gold, and better for you than meeting 
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your enemy and smiting their necks and them smiting your necks?” 
The Companions said: “What is it, O Messenger of Allah?” He said: 
“The remembrance of Allah #,.”*° 

He Bee also said: “The single-mindedly devoted are ahead; the 
single-mindedly devoted are ahead.” It was said: “Who are they, O 
Messenger of Allah?” He said: “Those who are obsessed with the 
remembrance of Allah. The remembrance of Allah has removed their 
burdens from them, so they will come light to the Resurrection.”°° 

Know that it has been revealed to the possessors of insight that 
remembrance is the best deed. However, it also has three layers, 
some of which are closer to the core than others. It has a core behind 
the three layers, and the layers have been given precedence due to 
their being a way to the core. 

The first layer is remembrance of the tongue only. The second is 
remembrance of the heart—if the heart is in need of supervision 
until it becomes present with remembrance, and if it were 
abandoned it would be preoccupied with various thoughts. The third 
is for remembrance to be established in the heart and to overwhelm 
it, to the extent that it would require force to turn it away from 
remembrance to something else—just as, in the second layer, force is 
needed to establish remembrance and constantly maintain it. 

The fourth, which is the core, is for the remembered to be 
established in the heart, and remembrance to be erased and hidden. 
This is the core which is sought after, whereby the heart turns its 
attention neither to remembrance nor to the heart; rather, its entire 
being is immersed in the remembered. Whenever, in the course of 
this, the heart becomes aware of turning to remembrance, it is a 


distracting partition. 
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This state is what the gnostics call ‘self-oblivion’ (fanda’), which is 
for a person to be oblivious to himself to the extent that he does not 
sense anything from his outer limbs, anything external, or any of the 
inner fluctuations within him. Rather, he is absent from all of that 
and all of that is absent from him. He is going to his Lord first, and 
then going to himself last. If, during this, it occurs to him that he is 
oblivious from himself entirely, then that also is an adulteration and 
a blemish. Rather, completion is for him to be oblivious to himself 
and oblivious to oblivion as well, for indeed oblivion of oblivion is 
the pinnacle of oblivion. 

The formal jurist might think that this is an incomprehensible 
calamity, but this is not the case. Rather, this state of theirs relative 
to their Beloved is like your state the majority of the time relative to 
your beloved—whether status, wealth, or lover. Indeed you could 
become immersed in extreme anger by thinking about your enemy, 
or extreme desire for your lover, to the extent that there is not room 
in your mind for anything else. You are spoken to, yet you do not 
understand; someone passes in front of you, yet you do not see him 
although your eyes are open; a conversation is taking place next to 
you, yet you do not hear despite there being no deafness in your 
ears. In this immersion, you are heedless to everything, including the 
immersion itself; for surely the one who is attentive to immersion 
has turned away from that which he is immersed in. 

They named this state ‘oblivion’ even though a person and his 
shadow remain, because people and traces—actually, all sensory 
things—have no real existence. Rather, real existence is in the 
dimension of the Divine Command and the spiritual realm, and the 


heart is from the dimension of the Divine Command. Allah Be said: 
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Say: ‘The soul is from my Lord’s Command.’ (17:85) 


Forms are from the dimension of creation. What I mean by ‘heart’ is 
the subtlety that knows and remembers, and is the station of divine 
light; not the outer heart, for truly that is from the dimension of 
creation. This is not to be understood as an allusion to the eternity of 
the soul and the occurrence of form; rather they are both 
occurrences. By creation, I mean only whatever is subject to 
dimension and measure; that is, physical bodies and their properties. 
By the dimension of the Divine Command, I mean whatever is 
immeasurable. The physical world does not have a real existence; 
rather, it is to the unseen world as shadow is to bodies. The shadow 
of a human being is not the reality of the human being, nor does a 
person have the reality of existence; rather, he is the shadow of 
reality, and all is from the making of Allah Be: 


a 
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Whoever is in the heavens or the Earth prostrates to Allah, willingly 
or unwillingly; and their shadows are with the early morning and 
late afternoons. (13:15) 


The prostration of the dimension of the Divine Command is 
voluntary and the prostration of the shadows is coerced. Behind this 
is a secret—rather secrets. The first of them rattles the chain of the 
insane and the foolish, not to speak of the last of them; so we should 


pass over them. 
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Now we have made you understand what they intend by ‘self- 
oblivion’, so leave off backbiting and denial of what you have not 
fully comprehended—just as Allah Be said: 


Rather, they have denied what they have not fully comprehended 
(10:39) 


And: 
f a2t8 Cle) lab Og) gaan } 
They will say: ‘This is an old lie.’ (46:11) 


If you have understood oblivion in the remembered, then know 
that it is the first step on the path that leads to Allah Be. Guidance 
only comes after it. By guidance, I mean the guidance of Allah, as 
the Friend of Allah i < 





Verily, I am going to my Lord; He will guide me. (37:99) 


So the first stage is going to Allah; and after that, going in Allah 
—and that is oblivion and immersion in Him. However, this 
immersion is at first like a sudden bolt of lightning that is 
established and stays. If it stays and becomes a firmly rooted norm 
and established form, a person will rise to the highest dimension; he 
will become cognizant of the real, pure existence; the spiritual realm 
will be engraved in him; and the holiness of divinity will manifest to 


him. 
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The first images to appear to him from that dimension are the 
substance of the angels and the souls of the prophets and saints in 
beautiful forms. Through their mediation, some realities flow down 
to him. This is the beginning, until his level elevates beyond image 
and he is face to face with the pure truth in everything. 

When he is returned to this transient world that is like a shadow, 
he looks at the creation with a look of compassion for them because 
they are veiled from seeing the beauty of the Holy’s Presence. He is 
amazed at their satisfaction with shadows and their subservience to 
the world of delusion and imagination. He is present with them in 
person, but his heart is absent. He is amazed by their presence, and 
they are amazed by his absence. 

This is the fruit of the core of remembrance. Its starting point is 
the remembrance of the tongue, then the remembrance of the heart 
by compulsion, then the remembrance of the heart naturally, then 
the remembered overwhelming the heart and the erasure of 
remembrance. This is the secret of his Bee words: “Whoever would 
like to frolic in the meadows of Paradise, he should perform much 
remembrance of Allah igs.” Indeed, it is the secret of his se 
statement: “The hidden remembrance is better than _ the 
remembrance that the guardian angels hear seventy times over.”°7 

Know that every remembrance that you feel in your heart, the 
guardian angels hear. Indeed, their sense is comparable to your 
sense (and in this is a hidden secret), to the extent that if your 
remembrance is oblivious to your sense, as a consequence of your 
having gone entirely to the remembered, your remembrance is then 
oblivious to the sense of the guardian angels. As long as the heart 
senses remembrance and pays attention to it, it is turning away from 


Allah Be and is not removed from hidden association (shirk)—unless 
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you become immersed in the One, the Truth. This is unification 
(tawhid). 

The same can be said for realisation. Whoever seeks realisation 
for realisation’s sake has merely proclaimed the latter; whoever 
genuinely finds it, it is as if he has not found it. Rather, he finds the 
realised in it; hence, he is the one who is positioned for the reality of 
communion and has entered the circle of the Holy. 

You may say: “Why are these unveilings exclusive to the state of 
self-oblivion?” Know, then, that investigation into this matter is 
lengthy. If you reflect, however, then you will not fail to 
comprehend that the senses and fluctuations of the self and its 
desires draw to this sensory world—the world of falsity and 
delusion. This is why the pure truth is revealed at death, since the 
authority of the senses and fancies that turn the heart to the lowly 
world ceases. 

If the authority of the senses is limited by sleep, you become 
aware of something of the unseen, according to the degree or your 
readiness, reception, and aspiration; however, it is by means of an 
image that needs to be interpreted. I do not hold that you have 
never experienced a true dream that has given you a glimpse of 
some future matter, albeit by means of an image; for the imagination 
does not subside with sleep, even if the senses are stagnant. As a 
result, awareness is weakened and is not free of corrupted images. 

As for self-oblivion, it expresses a state in which the senses are 
stagnant and do not function, and the imagination is static and thus 
does not muddle. If some meagre portion of the imagination 
remains, it has no effect other than to imitate what is manifested 
from the dimension of the holy, such that the prophets, angels, and 


sanctified souls assume imaginary forms. 
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We instruct you about these affairs so that you long to become 
from the people of mystical experience; and if not, then from the 
people of knowledge; and if not, then from the people of faith. Allah 
raises by degrees those of you who believe and those who have been 
given knowledge. Beware of being from among the deniers of these 
affairs! In that case, you will meet severe punishment when you are 
shown the truth during the agony of death that you were avoiding, 
and it is said to you: “You were heedless of this; we have removed 
your visor and your vision is keen today!” 

Know that faith, knowledge, and mystical experience are three 
levels that are far from one another. Indeed, it is conceivable that 
someone who is impotent, for example, may affirm the existence of 
sexual desire in someone else by accepting that from someone whom 
he has a good opinion of and does not accuse of lying. This is faith. 
It is also conceivable that he knows of its existence in someone else 
through decisive evidence, which is knowledge as understood 
through analogy; for example, by considering his own desire for food 
and comparing it to sexual desire. Yet all of that is far from 
perceiving the reality of sexual desire existing for him. 

Sickness is also like this. The layman knows about it and believes 
it. The doctor knows it through decisive evidence, which is 
knowledge. Yet, so long as he does not become sick, he does not 
attain experience. The same is true of proclaiming self-oblivion in 
unification. Experience is by witnessing, knowledge is by analogy, 
and faith is by acceptance that thinks well of the claimant without 
accusation of lying. Therefore strive to become one of the people of 
witnessing; for information is not like seeing directly. 

You may say: “You have made a big deal of the matter of 
remembrance; so is it better than reciting the Qur’an?” Then know 


that reciting the Qur’an is better for all of creation except the one 
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going to Allah, for remembrance is better for the one going to Allah 
in all of his states in the beginning, and some of his states in the end. 
Indeed, the Qur’an is comprised of different types of knowledge, 
states, and guidance to the path. So long as the slave needs to refine 
his morals and attain knowledge, the Qur’an is more appropriate for 
him. If he passes beyond that and remembrance overwhelms his 
heart to the point that he expects it to overflow and immerse him, 
then constant remembrance is more appropriate for him. The Qur’an 
will attract his thoughts and release him into the meadows of 
Paradise. However, the one who is desirous and going to Allah Be 
should not turn to Paradise and its meadows; rather, he should make 
his aspiration a single goal and his remembrance a single 
remembrance, until he perceives the level of self-oblivion and 


immersion. For this reason, Allah 38, said: 
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. . the remembrance of Allah is surely greater (29:45) 


Likewise is he who reaches the level of immersion yet does not 
remain established upon it. If he returns to himself, then reciting the 
Qur’an will benefit him. This is a rare, valuable state; like red 
sulphur that is talked about yet never found. If this is the case, then 
reciting the Qur’an is better absolutely, because it is better in any 
state except in the state of someone who is distracted from the 
Speech by the Speaker. The core of the Qur’an is knowledge of its 
Speaker and His Beauty, and immersion in Him. The Qur’an leads 
and guides to Him, and whoever is on the verge of attaining the 


objective does not pay attention to the path of attainment. 
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You may ask: “Which remembrances are the best?” Then know 
that the best—as we have mentioned—is for the remembered to 
overcome the heart; and it is one, without any multiplicity from 
which to choose the best. It is the essence of communion and 
unification, whereas separation and multiplicity come only before 
that, for as long as you are in the position of remembering with the 
tongue or the heart. This is where remembrance may be divided into 
the best and other than the best. Here, the best is according to the 
attributes that are referred in the remembrances. 

The Attributes and reported Names in reference to Allah Be are 
divided into that which is literal in reference to the slaves and 
figurative in reference to Him Bs, such as the Patient, the Grateful, 
the Merciful, and the Vengeful; and that which is literal in reference 
to Him Be and metaphorical when used in reference to other than 
Him. 

Among the best remembrances is “Allah, there is no god but Him, 
the Living, the Self-subsistent” (Allahu la illaha illa Huwa’l-Hayyu’l- 
Qayyum), since it contains Allah’s greatest Name. The Prophet Bee 
said: “Allah’s greatest Name is in the Throne Verse and the first 
verse of [Sarah] Al ‘Imrdn.”°? These two verses do not share 
anything except this, and it has a secret whose mention is too subtle 
for your understanding. 

The amount that it is possible to indicate is that your statement, 
“There is no god but Allah,” gives a sense of unification. The 
meaning of oneness in both essence and status are literal in reference 
to Allah Bs, not figurative; it is in reference to other than Him that 
they are metaphorical and figurative. 

The same applies to “the Living,” for indeed, its meaning is ‘He 


who senses Himself and knows Himself, whereas ‘the dead’ is he 
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who has no knowledge of his essence. This is also literal in reference 
to Allah Bs, not figurative. 

“The Self-subsistent” gives the sense of His subsisting in Himself 
and that the subsistence of everything is through Him. This, too, is 
literal for Allah, not figurative. It does not exist for other than Him; 
rather, it is not even conceivable. 

As for other Names that indicate actions, such as the Merciful, 
the Fair, the Just, and others, they are beneath those which indicate 
Attributes, because Attributes are the source of action. The Attribute 
is the basis, and the action is the consequence. 

On the other hand, the Attributes that signify Omnipotence, 
Omniscience, Will, Speech, Hearing, and Sight are from Allah’s a, 
established Attributes, for which it is believed that only the apparent 
sense is understood. How preposterous that would be! What is 
understood from their apparent sense are matters that are relative to 
the attributes of a human being—his speech, power, knowledge, 
will, hearing, and sight. These Attributes, however, possess realities 
that are impossible to establish for human beings; you should 
therefore extract from these terms some sort of figurative 
interpretation. 

This, in turn, alerts you to the understanding that these words are 
applied exclusively to something much greater. You come closer to 
this by saying: “Glory to Allah; all praise is for Allah; there is no god 
but Allah; Allah is the Greatest;” because “glory to Allah” is for 
sanctification, which is literal in reference to Him, and indeed is a 
reality that is not conceivable except for Him Bs. Saying: “all praise 
is for Allah,” gives a sense of ascribing all blessings to Him. It is 
literal, as He is literally the Sole Creator of all actions without any 


figurative interpretation. He alone dies is Worthy of praise, since 
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none can be associated with Him in His action by any means—just 
as the pen has no association with the writer in deserving accolades 
for the beauty of his handwriting. Know that everyone besides Him 
from whom you see a blessing is subjected to Him like the pen. This 
illustration should instruct you about His Uniqueness in deserving 
praise. 

As for saying: “there is no god but Allah”, you already know that 
it signifies true unification. Your statement: “Allah is Greatest” does 
not mean that He is Greater than another. There is none with Him 
besides Him Be for it even to be said that He is Greater than all else 
other than Him—it is a light from the lights of His power. The light 
of the sun relative to the sun is not in a position of togetherness, 
such that it can be said that it is greater than it. Rather, it is in the 
position of subjugation. Instead, the meaning of the statement is that 
He is Greater than what the senses can grasp, and His Majesty is 
comprehended by reason and analogy. He is Greater than ever 
having his reality comprehended by other than Him, Greater than 
being truly known by other than Him; for indeed, no one knows 
Allah es in reality, except Allah. The pinnacle of the slave’s 
knowledge is for him to know that it is impossible for him to truly 
know Him. And no one completely knows this except a prophet or a 
perpetually truthful person. As for the Prophet ee, it is expressed in 
his statement: “I cannot fully praise You. You are as You have 
praised Yourself.”°4 As for the Truthful One, he said: “The inability 
to comprehend is comprehension.” 

If you yearn for some additional verification of this meaning and 
reject my statement that no one truly knows Allah except Allah, then 
seek knowledge of His reality through decisive evidence from the 


book, The Radiant Objective in Explaining the Meanings of Allah’s 
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Beautiful Names. For now, this amount of allusion to the secrets of 


remembrance and the best of those remembrances will suffice you. 
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The Seventh Principle 
SEEKING THE LAWFUL (AL-HALAL) 


Allah i said: 
{\h Lo Idecls Seb 5 lof b 
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Eat from the wholesome things and do righteous deeds. (23:51) 


The prohibited is filthy, not wholesome; and He 3g, has paired eating 
wholesome things with acts of worship. The Messenger of Allah ae 
said: “Seeking the lawful is an obligation upon every Muslim after the 


obligation”°°; that is, after the obligations of faith and prayer. 


> said: “Whoever eats that which is lawful for forty days, 





Allah will illumine his heart and the springs of wisdom will pour from 


his heart onto his tongue”°®; and in another narration: “Allah will 





enable him to abstain from the world.” He 8 also said: “Indeed 


Allah Be has an angel over Jerusalem. Every night, he calls out: 
‘Whoever eats from the prohibited, neither spending nor justice will 
be accepted from him.””°’ Spending is voluntary worship and justice 


a 


is obligatory worship. He “> also said: “Whoever buys a garment for 


asus 






ten dirhams while there is a single prohibited dirham in its cost, Allah 
will not accept his prayer for as long as anything from it is on him.”°® 

‘Abd Allah ibn ‘Umar &Bs said: “If you prayed until you were like 
arcs and fasted until you were like strings, Allah would not accept it 
from you unless there was restraining piety.” It has been said that 
worshipping while eating from the prohibited is like building on 


garbage. 
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Know that the wholesomeness of food has a tremendous special 
effect on cleansing the heart, illuminating it and reinforcing its 
readiness to accept the lights of realisation. Within it is a secret that 
this book is unable to mention; however, you should understand that 
the levels of pious caution (war‘) are four: 

The first level is the caution of the just (al-‘udil), an infraction of 
which entails sin. Probity ceases when it ceases, and it is that which 
the verdict of a jurist prohibits. The second is the caution of the 
righteous (as-sdlihtin), which is caution regarding that which has the 
possibility of being prohibited, even if a mufti is of the opinion that it 
is lawful at face value. It is that which the Messenger of Allah Bee 
said regarding it: “Leave what makes you doubt for what does not 
make you doubt.”°? 

The third is the caution of the God-fearing (al-muttaqtin). The 
Prophet Bee said: “The slave will not reach the level of the God- 
fearing until he leaves that in which there is no sin out of caution and 
fear of that in which there is sin.”°° ‘Umar i, said: “We used to 
leave nine out of ten lawful things out of fear of falling into the 
unlawful.”°1 

From this principle, if some of them deserved 100 dirhams, they 
would limit themselves to 99 and leave one as a barrier between 
themselves and Hell out of fear of excess. Some of them used to take 
whatever they took with one grain removed, and give whatever they 
gave with an additional grain. For this reason, ‘Umar ibn ‘Abd al-‘Aziz 
42, was on his guard about some scent that was being measured in 
front of him for the treasury. When he was asked about it, he said: 


“Does it have any benefit other than its scent?”°? 
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An example of this type of caution is when a person scrupulously 
avoids adornment and consumption of desires, out of fear that his ego 
will predominate and call him to desires that are forbidden. Another 
example is to abandon looking at the beautification of worldly 
people, for indeed it stirs the causes of longing for the world. Thus, 
Allah && said: 
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And do not turn your eyes towards that by which We have given 
enjoyment to [some] categories of them, [its being but] the 
ornamentation of worldly life. . . (20:131) 


For this reason, ‘Isa ibn Maryam $2 said: “Do not look at the 
wealth of the people of this world, for surely the lustre of their wealth 
goes away through the sweetness of your faith.” For the same reason, 
the pious predecessors (as-salaf) would say: “Whoever’s clothes are 
fine, his religion is weak.” 

That which is absolutely lawful and wholesome (tayyib) can be 
defined as any lawful thing which is free from the likes of such 
fearfulness [that it may be unlawful] and in which there is no source 
of harm. 

The fourth level is the caution of the truthful ones (as-siddiqitin), 
which is caution about everything that is partaken of not as an 
intended means of strength to obey Allah Bs, or that could be a cause 
of falling into disobedience. An example of this is that which has been 
related about Dhi’n-Niin, the Egyptian. He was imprisoned and 
hungry, so a righteous woman sent him some food bought with her 
permissible wealth by way of the jailer; however, he did not eat it. He 
excused himself by saying that it came to him through an oppressor; 


i.e., by way of the jailer. 


93 


Another example of this is Bishr al-Hafi not drinking water from 
canals constructed by the rulers. Someone else used to put out lamps 
lit by his servants if they were from the home of an oppressor. 
Another would take medicine, and his wife would insinuate its 
dubiousness by pacing or moving back and forth; then he would say: 
“T do not know this walk, and I am watchful of all her movements.” 


This is the level of a people who were true to Allah’s Be statement: 
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Say: ‘Allah,’ then leave them to play in their delving. (6:91) 


Hence, they counted everything that was not for the sake of Allah 
alone as forbidden. Neither you nor the one advising you were built 
for this, so proceed gradually and persevere in fulfilling the piety of 
the just that the jurists rule on. 

In fact, you should add to these two strategies: 

The first of them is to be careful with regard to positions of 
delusion and not to heed their statement: “Whoever gives his wealth 
and wife at the end of the year and persuades her to give her wealth, 
zakat is not obligatory for them.” If they mean by this that the sultan 
does not demand zakat from them because the scope of his interest is 
external authority, then this is true. The level of the jurists and their 
verdicts is to mention what relates to the external; hence, they rule in 
favour of exemption from zakat if the collector’s demand is 
withdrawn. Similarly, they rule for the validity of prayer [behind the 
sultan] if killing him is precluded due to his abiding by its form. Law 
is not in their power, except the law that the sultan uses for politics 
and ordering the means of worldly life, which is merely a stop on the 


road, as mentioned earlier. 
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As for you, if you think about what will benefit you tomorrow 
with the Authority of authorities and the Sultan of sultans, then you 
will not pay attention to this. Know that the purpose of zakat is to 
remove the base quality of stinginess, for indeed it is destructive. As 
the Messenger of Allah 3 


Ny . . . . 
> said: “Three qualities are destructive: 


Chea 
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stinginess that is obeyed. . 

Giving the wealth of zakat for the sake of putting it off makes 
stinginess obeyed, for indeed it becomes obeyed in that it obligates 
that which it necessitates. Before this it was not obeyed, so how can 
that be a means to salvation? 

Likewise is he who treats his wife badly until she gives up her 
dowry to leave him. Between him and Allah a, it is not permissible 
for him to take the dowry, even if a jurist rules for the cancellation of 


the dowry and the validity of her leaving because Allah Be said: 


But if they amicably return any of it to you, then take it and enjoy. 
(4:4) 


However, this is referring to amicableness within the heart, not 
simply of the gesture; but the jurist does not distinguish between the 
two affairs because his work is in ending external disputes and 
nothing else. 

The self is not made well through cupping or taking a nasty 
medicine; rather, it is the heart that is made well. The same goes for 
everything that natural taste finds repulsive but which reason desires 
for the ultimate welfare of the body. This is the subject of a long 
chapter founded upon the principle that you do not make the wealth 
of another permissible for yourself, except with his or her pure and 


absolute satisfaction. 
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Nor should you eat through asking; and if you were to ask 
someone, then be careful of asking for your fill. Perhaps you will be 
given because of the giver’s shame, and that does not come with 
satisfaction. Indeed, the one who is ashamed would prefer the pain of 
giving up wealth to the pain of shame. There is no difference between 
you taking his wealth by beating him externally with a whip and 
taking it than by beating him internally with the whip of shame. Each 
one is an unlawful seizure. 

Also be careful about someone giving to you because of religion; 
then he is giving to you because he believes you are pious and God- 
fearing, and thus you eat through religion. One of the conditions of 
its lawfulness is that there should be nothing inside you that, if the 
giver were aware of it, would prevent him from giving. There is no 
difference between someone who takes through Sufism and piety— 
when these are not his inward characteristics—and someone who 
falsely claims that he is a descendant of ‘Ali®* in order to be given 
things. All of that is forbidden according to possessors of insight, even 
if a jurist rules that it is lawful based on the apparent meaning. 

The second strategy is that you refer to your heart even if you are 
given a ruling, for indeed sin is that which disturbs the heart®°. What 
harms you is what knots in your heart. That is why the Messenger of 
Allah Boe said: “Consult your heart, even if you are given a ruling, 
even if you are given a ruling.”©° This is a secret too long to mention. 

In sum, however, know that the peril of that which is unlawful 
(haram) is that it darkens the heart, while that which is sought from 
the lawful is its enlightenment. This results from your belief, not from 
that which you believe itself. Thus, if someone sleeps with a woman 
believing that she is unrelated but she is his wife, he is subject to a 
darkening of the heart; yet if he were to sleep with an unrelated 


woman believing that she was his wife, it would not occur. 
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The same applies to ritual impurity and purity (tahdarah) that effect 
the enlightenment of the heart, your aspiration, and your belief. You 
were not commanded to pray while your clothes are pure; rather, you 
were commanded to pray while believing that they are pure. The 
feeling of ritual purity has an effect on the radiance of the heart, even 
if the reality is otherwise. For this reason, we say: truly, whoever 
prays and then remembers that there is some impurity on him, it is 
not required of him to repeat the prayer according to what is most 
correct; for the Prophet Bee removed his sandals in the middle of his 
prayer and thereafter continued when Jibril $2) informed him that 
there was some filth on them®’. This is why the affair of someone 
who constantly doubts his state of ritual purity is extremely difficult. 
Indeed, as long as his heart is not settled on believing he is ritually 
pure, it is required of him to investigate the matter and repeat the 
prayer. These people have made things extremely difficult for 
themselves, so Allah made things difficult for them and they are 
destroyed by their always having to investigate. As the Messenger of 
Allah Bee said: “The obsessive are destroyed.”°® Likewise in regards 
to the lawful—you worship by means of what settles your heart, not 
by what the mufti rules for. Therefore, ask your heart, even if you are 


given a ruling. 


[ON TAKING FROM DOUBTFUL WEALTH THAT PEOPLE 
POSSESS. | 
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Beware of going to extremes with yourself and saying: “All the wealth 
of the world is unlawful, and the hands of people and their corrupt 
dealings have soiled it. Hence, I will either be content with living 
ascetically or I will take hold of it all comprehensively without 
distinguishing between the lawful and the unlawful.” Rather, know 
decisively that the lawful is clear and the unlawful is clear, and 
between them are affairs that are dubious. It was like that in the time 
of Allah’s Messenger Bee and will be like that forever. 

So go forth from the secret that we have mentioned, for indeed 
you do not worship with what is in itself lawful; rather, you worship 
with what you believe to be lawful and do not know of any apparent 
reason for its unlawfulness. Allah’s Messenger Bee performed 
ablution (wudi’) from the satchel of an idolatress®°’, and ‘Umar ®s, 
performed ablution from a Christian woman’s jar’°. If they were 
thirsty, they would have drunk from each respectively, and drinking 
impure water is prohibited. However, they assumed its original state 
of certain purity and did not abandon the thought of it because of the 
mere notion of impurity. 

Likewise is every form of wealth that you have acquired from the 
hand of a man whose state is unknown to you. You have the right to 
buy from him and eat the food he serves you as a way of having a 
good opinion of a Muslim. The basic principle is to assume that what 
he owns is lawful. As for what you acquire from a man whom you 
know to be righteous, it is even more appropriate for you to believe 
that what he possesses is lawful. 

Of course, it is obligatory to be cautious of what you acquire from 
an oppressive sultan or a man whom you know deals in interest or 
selling alcohol. It is obligatory to be cautious of him until you ask, 
investigate, and come to know where he got his wealth from. If the 


manner in which he acquired it appears lawful to you, then you have 
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the right to take it. If it does not, then it is necessary to rely upon an 
external sign as the indication of his state. 

This is if the majority of his wealth is unlawful. If the majority of 
it is lawful, then you have the right to eat from it; but if you leave it, 
that is caution. One of the agents of Ibn al-Mubarak once wrote to 
him from Basrah, asking him about dealing with a man who had 
dealings with the sultan. He said: “If he does not deal with anyone 
but the sultan, then do not deal with him. If he deals with other than 
him as well, then deal with him.” 

Generally, people are of six divisions in respect of you: 

The first of them is that the person is unknown. Eat from his 
wealth and caution is not obligatory; rather, it is pure piety. 

The second is that you know a person to be righteous and good. 
Eat from his wealth without precaution, for precaution in his case is a 
baseless misgiving. If it leads to offense or embarrassment, then it is 
an unlawful act of disobedience, due to the offense it contains and 
because it involves holding a bad opinion of a righteous man. 

The third is that you know a person to be oppressive and one who 
deals with interest, to the extent that you know that either all or the 
majority of his wealth is unlawful—like oppressive sultans and 
others. Their wealth is unlawful. 

The fourth is that you know that the majority of a person’s wealth 
is lawful; however, it is not completely free of the unlawful—like a 
man who has a business or some inheritance while at the same time 
works for the sultan. While you have the right to take from where the 
bulk of his wealth derives, it is important to leave it for the sake of 
precaution. 

The fifth is that a person is unknown to you but you see about him 
a sign that he is an oppressor—such as a long-sleeved outer garment, 


a flashy head covering, or posing like a Turk or an oppressive ruler. 


9? 


These outer signs necessitate caution. Do not eat from his wealth 
except after investigation. 

The sixth is that you see about a person the sign of sin, rather than 
the sign of oppression—such as a long mustache, a partially shaved 
head, seeing him curse another or looking at an unrelated woman. If 
you know that he has some wealth that was inherited or from 
business, his wealth from that is not unlawful. However, if his affair 
is unknown to you, then there must be some examination regarding 
this, for the sign of sin is weaker than the sign of oppression. 
Nevertheless, the most apparent ruling to me is that his wealth is not 
unlawful, because obvious possession and Islam indicate ownership 
more clearly than these signs are an indication of unlawfulness. 
Neither is this indication stronger than the indication given by a 
person’s Christianity or Zoroastrianism of the impurity of his water, 
and Allah’s Messenger e and ‘Umar is did not give heed to it. 

As for the sign of oppression, it is like as if we saw a gazelle 
urinating in water and thereafter found that the water had changed. 
While it is possible for the change to have come from prolonged 
standing of the water or from the urine, it would be obligatory to 
avoid it in view of the obvious cause. 

In addition to all of this, it is obligatory for a person to ask his 
heart. If he finds in his heart any disturbance then he should avoid it, 
for sin is the disturbance of the heart and the friction of the chest. 

There is, however, a subtlety that many pious people are heedless 
of. It is that whenever something is forgone out of precaution or a 
disturbed conscience, it is nevertheless not permissible to forgo it or 
enquire about it if doing so would cause offense. Thus, if an unknown 
person serves you food and you ask him: “Where is this from?” he 
would be embarrassed and offended. Causing annoyance and having 


a bad opinion of others are both unlawful. If you ask someone else 
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but he knows that you asked, then the offense is even greater. If you 
ask someone else about him without him knowing, then you have 
spied on him, held a bad opinion (and sometimes opinion is sinful), 
made light of backbiting, and accused him without basis—all of 
which is unlawful. On the other hand, leaving off precaution is not 
unlawful, so there is nothing you can do but show kindness by 
leaving it. If caution is not possible without offending him, then you 
must eat. Indeed, gladdening a Muslim’s heart and protecting it from 


offense is more eae than caution. 





Barirah and did not ask about the re) Gifts used to be brought to 
him Boe and he accepted them without asking” 
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whether what was brought was a gift or charity’*, because there is no 
offense in that, and because the circumstantial evidence pointed to 
the equal likelihood of it being either a charity or a gift. He Bee used 
to be invited to people’s homes and he would accept without 
asking’*; instances of him questioning have only been narrated 
rarely, in cases of doubt. 

You may say: “If there is unlawful food in a market, do I buy from 
that market?” I say: If you have verified that the unlawful is the 
majority, then do not buy from it except after investigating. If you 
know that the unlawful is abundant but not the majority, then you 
have the Hey to buy and should investigate as a precaution. Allah’s 


Messenger “> and his Companions as used to shop in various 





markets during their travels, knowing that there were people who 
dealt in interest and stole and people who unlawfully took booty; yet 
they did not refrain from dealing with them. This subject calls for a 
long explanation; if you desire that, then read “The Book of the 


Permissible and the Prohibited” from The Revival. On reading it, you 
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will see that, with respect to its verification, conveyance, and 


comprehensive detail, nothing of its kind has been written. 
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The Eighth Principle 


UPHOLDING THE RIGHTS (HUQUOQ) OF 
MUSLIMS AND GOOD COMPANIONSHIP 
(SUHBAH) WITH THEM 


This is one of the pillars of the Religion, since the meaning of the 
Religion is travelling to Allah Bs, and one of the pillars of travelling 
is good companionship with fellow travellers on the way. All 
creatures are travellers, and life passes along with them as the boat 
passes along with its passenger. 

Know that a person in this world is either alone, with people 
related particularly to him—whether his wife, child, relative, or 
neighbour—or with the creation in general. These are three states— 
good companionship and the upholding of rights apply to all of 
them. 

The first state is for a person to be alone. He should know that in 
himself he is a world and that his inner is comprised of various 
forms of creation whose nature and character differ. If he does not 
accompany them well, he has not upheld their rights and will be 
destroyed. The various types of inner forces are many: 

(GRY O55 38 ks 5) 


No one knows the forces of your Lord, except Him. (74:31) 


We have examined some of them thoroughly in “The Book of the 


Heart’s Wonders” from The Revival. 
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Now we will mention the commanders and leaders of those 
forces: Within you is desire through which you attract benefit to 
yourself; anger through which you repel harm; and reason through 
which you contemplate matters and organize things for those under 
your care. With regard to your anger, you are a ravenous dog. With 
regard to your desire, you are a dumb beast—like a horse, for 
example. With regard to your reason, you are a king. You are 
commanded to do justice between the dog and the dumb beast, 
uphold their rights, and aid them so that they may avail themselves 
of eternal happiness with your assistance. 

If you train the horse, tame the dog, and subject them to your 
dominion, then it will be easy for you to grab hold of what you seek. 
On the other hand, if you subject reason to extracting loopholes in 
order to attain what the dog in its anger and the horse in its desire 
and greed dictate, then you have come close to perdition—far from 
attaining the object that you seek. You have turned upside down and 
inside out, sinful and oppressive; because oppression is to put 
something in other than its proper place. If you were to see a person 
to whom a king, a dog, and a pig were made obedient, yet the king 
was constantly compelled to submit to the dog and the pig—would 
you not see him as being wrong and deserving of curses? 

If you were exposed to your state during sleep, you would see 
that he who obeys his desire and his anger is prostrating to a dog or 
a pig. A dog is not a dog because of its form; rather, because of its 
meaning. Likewise you will see yourself after death, because 
meanings in the world of the afterlife are not a consequence of forms 
but, instead, entail them. Each thing takes the form of an image that 
matches its meaning. Arrogant people are gathered in the form of 
particles and stepped upon front and back’°, while humble people 


are full of might. As for this world, it is the world of covering. The 
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meaning of ‘pig’ and ‘dog’ might be put in the form of a human; so 
do not be fooled by it, for indeed, this will be exposed on the day 
when inner secrets will be brought forth. 

You must accompany your three companions well. Break the evil 
of your desires with the whip of anger; break the extremes of anger 
with the tricks of desire; and use one to subjugate the other. That is 
extremely useful in setting them both straight, until they comply 
with reason and Revealed Law. Reason uses them wherever it 
benefits from them, just as the hunter uses the horse and the dog 
whenever he needs them and allows them to rest whenever he is free 
of need. To fully explain this training and the nature of this 
companionship would take too long. We have mentioned it in “The 
Book of Training the Self” from The Revival. 

The second state is keeping good company with the generality of 
creation. The least level of good companionship is to leave off 


offending or harming them. The Prophet > said: “The Muslim is he 
»76 





from whom the Muslims are safe from his tongue and his hand. 
Beyond this is that you benefit them and do them good. The Prophet 
se said: “All creatures are Allah’s children. The most beloved of 
you to Allah is the most beneficial to His children.””” Beyond this is 
that you forbear any offense or harm from them and do them good 
despite the bad that they have done to you. This is the level of the 
truthful ones. Allah’s Messenger Bee said to ‘Ali is: “If you want to 
surpass the truthful ones, then reach out to the one who has cut you 
off, give to the one who withholds from you, and forgive the one 
who does you wrong.””® This is a summation of good 
companionship. 

The details of the rights to be upheld are many. We shall give an 


abridged account of them in the form of twenty practices: 
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Among them is that you only love for people what you love for 
yourself. The Prophet Bee said: “Whoever is delighted by the 
thought of being far removed from Hell, then his wish will come true 
if he testifies that there is no god but Allah and that Muhammad is 
Allah’s Messenger, and gives to people whatever he loves to be given 
to him.”7? 

Also among them is that a person be humble with everyone and 
not boast to anyone; for truly, Allah does not like any conceited, 
boastful person. If another were to act arrogantly with him, he 
should forbear it. Allah Be said: 
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Take [the high ground of] forgiveness, enjoin the good, and turn 


away from the ignorant. 


Also among them is that a person be respectful of elders and 
compassionate toward children. The Prophet Boe said: “He who is 
not compassionate to our children or respectful of our elders is not 


one of us.”°° He eee * also said: “It is veneration of Allah && to 





honour the Muslim with grey hair.”®! He £ 





3 also said: “No youth 
honours an elder for the sake of his age except that Allah ordains 
someone to honour him in his old age.”° 

Also among them is that a person meet the entirety of creation 
with a bright, smiling face. The Prophet Bee said: “Do you know 
what Hell is prevented from?” The Companions said: “Allah and His 
Messenger are more knowledgeable.” He said: “It is prevented from 
2. also 
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the soft, gentle, easygoing, approachable person.”°? He 





said: “Allah most certainly loves the easygoing, cheerful person. 
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Also among them is reconciling between Muslims, even if it were 


with exaggeration or embellished speech. The Prophet 4 on said: “He 


who reconciles between two people and says something good or 







causes some good to come about is not a liar.”®° He Boe also said: 
“Shall I not inform you of that which is better than fasting, prayer, 
and charity?” The Companions said: “Of course, O Messenger of 
Allah!” He said: “Reconciling between people. Ruining what is 
between them is like cutting them with a razor.”°° 

Also among them is that you do not listen to people’s rumors 
about others and do not convey the rumors that you hear. The 
Prophet Bee said: “The slanderer will not enter Paradise.”®” It is said 
that the one who gossips to you will gossip about you. 

Also among them is not to exceed more than three days when 


py 


avoiding another due to some estrangement. The Prophet 





“Tt is not permissible for a Muslim to avoid his brother for more than 
three days.”°* He se also said: “Whoever pardons a Muslim’s 
infraction, Allah {§& will pardon him on the Day of Resurrection.”°° 

Also among them is that you do everyone good, whether he is 
worthy of it or not. The Prophet se said: “Do well to he who is 
worthy of it as well as he who is unworthy of it. If you do right to 
the worthy, then he was worthy of it. If you do so to the unworthy, 
then you are the worthy one.”” 

Also among them is that you treat each kind of person according 
to his standards. So do not deal with the ignorant and the fool in the 
way you would deal with the pious and the knowledgeable. David, 
Allah’s blessings be upon him, once said: “My God! How can it be 
that people love me and I submit to what is between me and you?” 
Allah Be revealed to him: “Treat the people of the world by the 
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standards of the world, and treat the people of the afterlife by the 
standards of the afterlife.”?! 
Also among them is that you treat people according to their 


status. Hence, you should increase in honouring a person of high 


uN) 


status, even if his status is worldly. Indeed, Allah’s Messenger i> 


spread out his upper garment for some people and said: “If the 


nobles of a people come to you, then honour them.” 


Also among them is that you cover the faults of Muslims. Allah’s 


Messenger “6s 





se said: “There is not anyone who covers a fault that he 
sees from his brother except that he will enter Paradise.”?? He Bee 
also said: “O all those who have believed with their tongue without 
faith having entered their heart! Do not backbite Muslims and do not 
follow after their faults. Truly, whoever follows after the faults of his 
Muslim brother, Allah will follow after his faults. Whoever has Allah 
follow after his faults, He will expose him even if he is in the 
recesses of his home.” 

Also among them is that you stay away from places in which you 
are likely to be accused of misbehavior if seen there, as a way of 
preserving people’s hearts from having a bad opinion and their 
tongues from backbiting. Allah’s Messenger Bee said: “Stay away 
from the places of accusation.”°° Once Allah’s Messenger Boe was 
speaking with one of his wives and a man walked by and greeted 
him. When he walked past, the Prophet called him and said: “O so- 
and-so, this is my wife, Safiyyah.” The man said: “O Messenger of 
Allah, whoever I might think ill of, I would certainly never think ill 
of you.” He Bee 
the flow of blood.””° 


Also among them is that you hurry to fulfill the needs of 
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>: “Indeed, Satan flows through the son of Adam like 


Muslims, even by merely interceding. The Prophet Bee said: 
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“Intercede with me for one another and be rewarded; for indeed, I 
want to do a thing, but put it off so that you may intercede with me 
and be rewarded.”?’ He Boe also said: “Whoever moves for a 
moment during the night or the day to fulfill his brother’s need, 
whether he fulfills it or not, it is better for him than seclusion in a 


Ae, 


mosque for two months.”?> He “3 





3; also said: “To stand with your 
brother for a moment is better than your seclusion in a mosque for a 
year.” 

Also among them is to initiate greeting every Muslim with peace 
and by shaking his hand, so that you will have the virtue of starting. 
The Prophet Bee said: “If two Muslims meet and shake hands, 
seventy portions of mercy are divided between them. Sixty nine are 
for the most virtuous of the two of them.””? 

Also among them is that a person should aid his brother in his 
absence, and defend his honour and his wealth. The Prophet se 
said: “There is no Muslim person who supports a Muslim when his 
honour is disparaged or his sanctity is violated, except that Allah Be 
will support him when he would love to be supported. There is no 
one who forsakes a Muslim whose sanctity has been violated, except 
that Allah will forsake him when he would love to be supported.”!°° 
Also among them is that you stay away from unsavory people so 


as to be safe from them. ‘A’ishah @&%; said: “A man sought permission 





to see Allah’s Messenger #4: 


3, So he said: ‘Give him permission, for 
he is extremely unlikeable.’ When he entered, the Prophet spoke 
gently to him until I thought that he had some sort of status. When 
he left, I asked the Prophet about what had just happened and he 
said: ‘O ‘A’ishah! Truly, the person in the worst position with Allah 
on the Day of Resurrection is he whom the people abandon in order 


to get away from his vileness.’”!°! He Be also said: “Whatever a 
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person does to protect his honour is an act of charity for him.”!°? He 
Be also said: “Mingle with people with your bodies, yet be separate 


from them with your hearts.”!°? 
Also among them is that you be cautious of sitting with the rich 


Ad 


and sit frequently with the poor. The Prophet “© 





a2 said: “Beware of 
sitting with the dead!” It was said: “And who are they?” He said: 
“The rich.”!°4 He Bee also said: “O Allah! Make me live as a poor 
person; make me die as a poor person; and raise me up in the 
company of the poor.”!°° Whenever Sulayman XZ. saw a poor 
person in the mosque, he sat beside him and said: “A poor person 
sitting beside a poor person.” Moses x2 said: “My God! Where 
should I seek you?” Allah said: “With those whose hearts are broken 
for my sake.”!° 

Also among them is that a person only sitting with someone who 
will benefit one in regards to the religion, or whom one will benefit. 
As for the people of heedlessness, beware of them. The Prophet Bee 
said: “Being alone is better than bad company, and righteous 
company is better than being alone.”!°” If a person sits with the 
people of heedlessness frequently, he loses a part of his religion 
every time he is with them. Imagine if each one of them took a 
thread from his garment or a hair from his beard every time he sat 
with them—would he not beware of them out of fear that he would 
soon end up beardless and naked? Caution for the sake of the 
religion is even more fitting. 

Also among them is that a person visit the sick; attend people’s 
funerals; visit their graves; pray for them when they are absent; bless 
people when they sneeze; return the greeting of peace; be fair with 
people even at his own expense; give advice when it is solicited; and 


other rights for which there are many hadiths (we have preferred to 
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be concise here). In summary, you should do in regards to their 
rights what you would love to be done in regard to your rights— 
whether beneficence, consideration, or simply not offending. 

The third condition is good companionship with someone (aside 
from the generality of Islam) who relates to you especially—such as 


> said: “The first 
»108 





a neighbour, a relative, or a slave. The Prophet ce 
two disputants on the Day of Resurrection will be neighbours. 
He Boe also said: “If you reproach your neighbour’s dog, you have 
harmed him.” It was once said to him ae: “So-and-so fasts during 
the day and prays at night, yet disturbs her neighbours.” He said: 
“She is in Hell.”!°° 

He Bee also said: “Do you know the right of the neighbour? If he 
seeks your aid, then aid him. If he asks you for a loan, then give him 
a loan. If he is impoverished, then give to him generously. If he is 
sick, then visit him. If he dies, then attend his funeral. If some good 
comes to him, then congratulate him. If he is struck with a calamity, 
then support him. Do not build your home or fence so high that you 
block the air from him unless you have his permission. If you buy 
some fruit, give him some directly; and if you do not do that, then 
give him some secretly. Do not let your child go out with fruit so 
that your neighbour’s child sees it and becomes jealous. Do not 
infringe upon him with the aroma of what is cooking in your home 
unless you prepare some for him. Do you know the right of the 
neighbour? By Him Who possesses my soul, no one fulfills the right 
of the neighbour except someone to whom Allah has shown 
mercy.”/10 

As for the relative, the Prophet Bee said: “Allah ies says: ‘I am 
the Beneficent, and I have derived this womb from one of My 


Names. Whoever maintains ties with it, I maintain ties with him. 
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also said: 
said: “The 


Whoever cuts it off, I cut him off.’’!!! He 


“Maintaining ties of kinship prolongs life.”!!2 He 2 





scent of Paradise extends for 500 years. Neither the disobedient 


child nor the one who cuts off a will smell it.”!!° 





children equally.”!1° 


As for the slave, the Prophet <> 





what your right hands possess. Feed them from what you eat; dress 
them from what you wear; and do not burden them with work that 
they do not have the energy for. Indeed, Allah has given you 
possession of them; but if He willed, He could surely give them 
possession of you.”!!” He se also said: “If the slave of any one of 
you prepares food that suffices him as both a relief from heat and a 
remedy, and puts it before him, then sit him down and eat with him 
or take a portion; divvy it up, give him some and say: ‘Eat this.’”!!® 
Once, the Prophet Bee was asked: “How often should we pardon a 
slave in a single day and night?” He said: “Seventy times.”!!? 

A summary of the rights of a slave is that a person shares his food 
and clothes with him; does not burden him with anything above his 
ability; pardons his slip-ups; does not look at him with the eye of 
arrogance or disdain; and teaches him the important matters of his 
religion. 

As for the rights of the wife, they exceed this; for it is obligatory 
(in addition to upholding her marital rights) to treat her well and 


maintain pleasant relations with her in the home. Allah’s Messenger 





es , said: “The best of you is the best of you to his wife; and I am the 
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best of you to my wives.”!2° He 2+ was among the most humorous 


121 





of people with his wives and his family’~’, and the reports in that 


regard are more than can be counted. 


[ON TAKING BROTHERS FOR THE SAKE OF ALLAH i] 


From the foundations of the religion with regards to good 
companionship is taking brothers for the sake of Allah ies. Allah Bs 
said to one of His prophets: “As for your abstention from the world, 
you have accelerated true comfort thereby. As for your cutting 
yourself off from everything but Me, you have been dignified by Me. 
But have you befriended a friend of Mine for My sake? Have you 
shown enmity to an enemy of Mine for My sake?”!?? The Prophet 


Be 3 said: “Allah will say on the Day of Resurrection: ‘Where are 





ae who loved one another for the sake of My Majesty? Today I 
shall shade you in My Shade, the day in which there is no shade but 
My Shade.’”!2° 

Allah Be revealed to ‘Isa ¥h: “If you had worshiped Me with all 
the devotion of the people of the heavens and the earth, yet love for 
Allah’s sake and hate for Allah’s sake were not present, that would 


have done you no good.”!24 The Prophet # said: “There are 





platforms of light around the Throne. There are a people standing on 
them whose clothes and faces are light. They are neither prophets 
nor martyrs. The prophets and the martyrs are happy for them.” The 
Companions said: “O Messenger of Allah, describe them for us!” So 
he said: “Those who love one another for Allah’s sake, sit with one 
another for Allah’s sake, and visit one another for Allah’s sake.”!2° 
Know that all love is inconceivable without faith in Allah and the 


Last Day. It is love for the sake of Allah; however, it is of two levels: 
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The first of them is that you love someone in order to acquire 
from him in the world a portion of something that will benefit you 
in the afterlife—like your love for your teacher and shaykh; or your 
student through whom your knowledge develops by teaching him; or 
your servant who frees your heart from worrying about cleaning 
your home and washing your clothes so that you are free because of 
him to obey Allah Be at leisure; or the one who pays for you from 
his wealth (if your purpose in that is freeing the heart for 
worshipping Allah Bs). 

The second, which is the highest level, is that you love someone 
because he is beloved to Allah i and loves Allah {&%, even if you 
have no interest related to him either in this world or the afterlife— 
whether knowledge, assistance in the religion, or anything else. This 
is more complete; because when love overcomes, it spills over to 
everyone who relates to the beloved for any reason. Thus, a person 
loves the one who loves his beloved, loves the beloved of the 
beloved, and even distinguishes from other dogs the stray dog that 
roams the street where his beloved lives. The extent to which love 
pervades is commensurate to the extent to which it overcomes. 
Whoever loves to meet Allah cannot help but love His slaves that 
please Him, and this love could strengthen to the point that he looks 
at them as if he were looking at himself; rather, he prefers their 
wellbeing to his own. Or he could fall short in this; his preference for 
them is in accordance to the level and strength of his love. 

Likewise, he inevitably hates the one who disobeys Allah and 
opposes His command; the effect of this appears through his 
distancing himself from and avoiding him, and frowning when he 


sees him. For this reason, Allah’s Messenger “> said: “O Allah! Do 





not make an open sinner gracious to me so that my heart loves him 
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as a result.”!2° In summary, whoever does not find within himself 
love for the sake of Allah and hate for the sake of Allah for these 
reasons has weak faith. This subject has some verification and detail, 
so seek it in the book “Good Companionship for the Sake of Allah” 


from the books of Revival of the Religious Sciences. 
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The Ninth Principle 
COMMANDING GOOD AND FORBIDDING EVIL 


Allah Be said: 


Let there be from among you a community that calls to virtue, 
commands good, and forbids evil. Those are the successful. (3:104) 


And: 
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The believing men and the believing women are supporters of one 
another. (9:71) 


And: 


7 
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They used to not forbid one another from the evil that they did. How 
terrible was what they used to do! (5:79) 


Abi Bakr as-Siddiq i , said in a sermon: “O people! Indeed you 
recite this verse and nee it in a manner that differs from its true 


interpretation: 
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O you who have believed! You are responsible for yourselves. He who 


has strayed cannot harm you when you are guided. (5:105) 


I once heard Allah’s Messenger ae. 





perpetrated acts of disobedience while there were those among them 
who could have forbad them yet did not, except that Allah nearly 
punished them all.’”!27 

‘A’ishah @2%;, said: “Allah’s Messenger Bee said: ‘The people of a 
village of 18,000 whose deeds were like the deeds of the prophets 
were punished.’ The Companions said: ‘O Messenger of Allah! How 
was that?’ He said: ‘They used to not become angry for the sake of 


Allah 38, , nor did they command good or forbid evil.” 


[AN EXPLANATION OF WHAT SOMEONE WHO WITNESSES 
AN EVIL SHOULD DO] 


Anyone who witnesses an evil and does not forbid it, but rather is 
silent about it, is a party to it. Hence, the listener is a party to 
backbiting, and this applies to all other acts of disobedience—even 
including sitting with someone who wears silk brocade, wears a gold 
ring and sits on silk; or sitting in a home or Turkish bath in which 
there are pictures on the wall or gold or silver utensils; or sitting in a 
mosque in which people pray poorly by not completely bowing or 
prostrating; or sitting in the gathering of a preacher who mentions 
heresy, or a debate or argument in which there is offensive speech 
and obscenity in the form of insolence and abuse. 

In summary, whoever mingles with people, his sins are abundant 
—even if he himself is God-fearing—unless he abandons cordiality, 


fearing no criticism for the sake of Allah, and busies himself with 
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admonishing and preventing others from misbehavior. Two things 
remove the obligation of commanding good and forbidding evil: 

The first is that a person knows that if he were to forbid he would 
not be listened to, the evil would not be left, and he would be looked 
at with mockery. This is overwhelmingly the case in regards to the 
evils that jurists and people who claim to be religious commit. It is 
permissible to be silent here. However, a verbal reprimand is 
recommended, and it is obligatory to leave that place. It is not 
permissible to witness an act of disobedience by choice. Hence, 
whoever sits in a gathering where there is drinking is an open sinner 
—even if he does not drink. Likewise, whoever sits with a backbiter, 
someone wearing silk, or someone consuming interest or prohibited 
wealth is an open sinner—unless he gets up and leaves that place. 

The second is that a person knows that he is able to prevent an 
evil, such as by seeing a bottle of wine and throwing it to break it, or 
taking a musical instrument from the hand of its owner and busting it 
on the ground. However, he knows that he will be beaten or afflicted 
by another evil. Composure is recommended here, but it is not 
obligatory, due to Allah’s Be statement: 
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Forbid evil and be patient with what afflicts you. (31:17) 


The evil that could afflict a person has many degrees that it would 
take too long to examine here. We have mentioned them in the book 
“Commanding Good and Forbidding Evil” from The Revival. 

In summary, the obligation is not removed except when a person 
fears physical harm, damage to his property, or damage to his 
reputation in a way that would detract from his honour. As for fear of 


being ostracized, being subjected to people talking about him and 
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disliking him, or an imagined risk to his future or the attainment of 
some anticipated good—all of these are mere whims and matters of 


personal weakness that do not remove the obligation. 


[ON THE NECESSARY ENDOWMENTS OF SOMEONE WHO 
COMMANDS GOOD AND FORBIDS EVIL] 


Admonishing people must be supported by two things: 

The first of them is gentleness and affability. Any admonition 
should begin with softness—not roughness, haughtiness, or self- 
righteousness. All of these things lead to further motivation for 
disobedience, and influence the disobedient to be defiant and 
offensive. 

If the disobedient person offends the one forbidding evil, and if 
the latter has never attained good character, he will grow angry for 
his own sake and abandon forbidding for the sake of Allah Bs; 
thereafter he will be preoccupied with relieving the bitterness he feels 
towards the offender. Thus he becomes disobedient. Instead, he 
should dislike having to admonish, and wish that the disobedient 
person would abandon his disobedience because of someone else’s 
admonition; for if he loves being the one to admonish, this is because 


of the sign of status and sense of self-worth it affords his ego. The 


Prophet #2. said: “No one commands good or forbids evil except one 
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who is gentle concerning what he commands and gentle concerning 
what he forbids; forbearing concerning what he commands and 
forbearing concerning what he forbids; and understanding of what he 
commands and understanding of what he forbids.”!° 

Once an admonisher admonished al-Ma’miin 8, harshly, so he 


said: “Hey, man! Go easy! Allah Be has sent him who is better than 
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you to him who is worse than me; yet he commanded him with 
gentleness. Allah Be said: 


- 


/ 5] \)=3 
et rc aA ye p 
And speak to him with gentle speech, so that perhaps he will be 

reminded or fear [Allah]. (20:44) 


Abi Umamah narrated that a young man came to the Prophet Bee 
and said to him: “Will you give me permission to fornicate?” The 
people yelled at him. The Prophet Bee said: “Leave him alone, leave 
him alone! Come close to me.” So he moved closer to him. The 


» said: “Would you like that for your mother?” He said: 





Prophet eS 
“No, may Allah make me your ransom!” He said: “Likewise, people do 
not like it for their mothers.” Then he Bee said: “Would you like that 
for your daughter?” He replied: “No.” He said: “Likewise, people do 
not like it for their daughters.” Thereafter, he asked him about his 
sister and aunts and said: “Likewise, people do not like it.” Then he 
placed his hand on his chest and said: “O Allah! Purify his heart, 
forgive his sin, and protect his privates.” After this, nothing was more 
loathsome to him than fornication!’. 

Some people once said to al-Fudayl that Sufyan ibn ‘Uyaynah had 
accepted money from the sultan, so he said: “He did not take 
anything from them unless it was less than what he deserved.” Then 
he met with Sufyan privately and gently admonished him. Sufyan 
said: “O Abii ‘Ali! If we are not among the righteous then at least we 
love the righteous!” 

The second essential support is that the admonisher should begin 
with himself, discipline his ego, and abandon what he has been 


forbidden from first. Hasan al-Basri said: “If you command good, then 
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be from the staunchest of adherents to it. If this is not the case, you 
are destroyed.”!°° This is the most appropriate state if the 
admonisher’s words are to be of any benefit. If not, he will be 
mocked. It is not a condition, for admonishing is permissible for the 
disobedient as well. Anas said: “We said: ‘O Messenger of Allah! 
Should we not command good until we practice all of it, and should 
we not forbid evil until we avoid all of it?’ He Bee said: ‘No. Go 
ahead and command good, even if you do not practice all of it; and 
forbid evil, even if you do not avoid all of it.’”!>1 

Hasan al-Basri said: “Satan wants to get one over on you with this 
quality—which is that you do not command good until you practice 
all of it.” By this, he means that it leads to shutting the door to 
practising admonishment; for who is protected from ever committing 


an act of disobedience? 
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The Tenth Principle 
FOLLOWING THE SUNNAH 


Know that the key to happiness is following the Sunnah and taking 


> 


Allah’s Messenger 54 






5 as an example in all of his comings, goings, 
movements, and stillness—even the way he ate, stood, slept, and 
spoke. I do not say this in reference to matters of worship only; for 
indeed, there is no room for neglecting the narrated sunan (pl. of 
sunnah) for them. Rather, I am referring to all habitual matters—by 
this absolute following is achieved. Allah Be said: 
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If you love Allah, then follow me—Allah will love you. (3:31) 


Whatever the Messenger gives you, take it; and whatever he forbids 
you from, desist. (59:7) 


It is therefore your duty to put on trousers while sitting; put on a 
turban while standing; start with your right foot when putting on 
sandals; eat with your right hand; clip your nails by starting from 
the index finger of the right hand and finishing with its thumb; and 
for the foot, starting with the little toe of the right foot and finishing 
with the little toe of the left; and to follow like this in all of your 


movements and stillness. Indeed, Muhammad ibn Aslam would not 
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eat watermelon because the way Allah’s Messenger Boe ate it was 
never transmitted. Once a person forgot and put on a leather sock by 
starting with his left foot, so he made penance for it with a kurr!*? of 
wheat. A person should therefore not slack regarding such things 
and say, “This is something related to habits, so following is not 
important in respect of it”; for truly, that closes on you one of the 


great doors to happiness. 


[ON THE MOTIVATING REASONS FOR FOLLOWING THE 
SUNNAH | 


Perhaps you now desire to understand the motivating reason for 
following in regards to these actions, and consider it farfetched that 
behind them is some secret or important matter that warrants this 
tremendous harshness against contradicting the Sunnah. 

Know that mentioning and explaining the secret in regards to one 
of these sunan would be too long for this book. However, you should 
understand that it comprises three categories of secrets: 

The first: We have already taught you those places wherein there 
is a relationship between the outer dominion and the spiritual realm, 
between the limbs and the heart, and how the heart is affected by 
the deeds of the limbs. Truly, the heart is like a mirror—the realities 
of things do not manifest upon it except by its polishing, 
illumination, and straightening. 

Polishing is achieved by the removal of filthy desires and the 
residue of blameworthy characteristics. Illumination is by the lights 
of remembrance and realisation; this is assisted by sincere worship— 
when offered with complete sanctification according to the Sunnah. 

As for straightening, it is that you conform all the limbs’ 


movements to the law of justice, for the hand does not reach the 
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heart unless you intend its straightening. Thus, you start to position 
it in a straight and correct form, without any crookedness in it. The 
heart can only be dealt with by means of straightening the limbs and 
straightening their movements. For this reason, the material world is 
a plot of farmland for the afterlife, and the sorrow is immense for 
whoever dies before straightening, because the path to straightening 
is closed at death. Then, the relationship between the heart and the 
limbs is cut off. 

When the scale of justice weighs the movements of the limbs 
(and the movement of passing thoughts also), then a straight, even 
form occurs to the heart, by which it is prepared to receive realities 
according to the qualities of soundness and uprightness—just like a 
straightened mirror is prepared for the reflections of sound images 
without any crookedness. 

The meaning of justice is to put things in the proper places. For 
example, there are four directions, and the direction of the prayer 
has been especially honoured. Justice is to face the direction of 
prayer while making remembrance, worshiping, or performing 
ablution; and to turn way from it when you answer the call of nature 
or expose the private parts, as a way of manifesting the virtue of that 
which is clearly virtuous. 

The right usually has some superiority over the left, due to its 
strength; justice is therefore to prefer it over the left, and use it for 
noble deeds such as handling the Qur’anic text or food, and to leave 


the left for cleaning one’s self or handling repulsive things. 
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For example, clipping the nails is purification for the hand and 
ennoblement. A person should begin with the best and most noble; 
yet perhaps your intellect does not independently grasp the order 
and way to begin for that. Therefore follow the Sunnah in regards to 
it and begin with the right index finger, for the hand is better than 
the foot, the right is better than the left, and the index finger which 
signals testimony to Allah’s Oneness is better than the rest of the 
fingers. After that, proceed from the right of the index finger. (The 
palm has a back and a face, and its face is that which is opposite it. 
If you make the palm the face of the hand, then the right side of the 
index finger will be alongside the middle finger. Imagine the faces of 
the two hands are opposite one another, with the fingers like 
persons.) Go around with the clippers starting with the right index 
until you finish with the right thumb. This is how Allah’s Messenger 
Boe did it, and the wisdom of it is what we have mentioned. 

If you become habituated to a concern for justice in slight 
movements, justice and soundness will have a firmly grounded 
stature in your heart and your form will be even. By this, you will be 
prepared to receive the form of happiness, which is why Allah Be 
said: 
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. ..When I have evened him out and blown My Spirit into him. 
(15:29; 38:72) 


The Spirit of Allah is the key to the gates of happiness, and it blows 
only after evenness is attained. The meaning of evenness derives 
from straightening, and behind it is a secret whose revelation would 


take too long; we only wish to allude to its foundation. 
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If you are not capable of understanding this reality, then try it 
out and it will benefit you. Look at someone who has become 
habituated to truthfulness and how you usually believe his dreams. 
That is because truthfulness has become positioned in his heart, and 
correctly gathers affairs of the unseen during sleep. Look at how you 
deny the dream of a habitual liar—or, for that matter, the dream of a 
poet. This is because he is habituated to false figments of the 
imagination, so the form of his heart is crooked. 

If you wish to behold the holy, then abandon both outer and 
inner sins; morally repugnant acts, whether obvious or hidden; and 
lying, even when just talking to yourself. 

The second secret is for you to know that for those things that 
affect your body, their effect is apprehended through a kind of 
relationship with heat, cold, moisture, or dryness. Take for example 
your statement, “Honey is harmful to an overheated person, but 
something cool is beneficial to his temperament.” Among them also 
are things that are not comprehended through analogy, and these 
are called special properties. These special properties cannot be 
understood by analogy; rather, the starting point for understanding 
them is revelation and inspiration. For instance, magnetism attracts 
iron, and scammony attracts the humor of yellow bile from the 
recesses of the veins—not according to analogy, but by a special 
property discovered through inspiration or experience. The majority 
of special properties come to be known by inspiration, as are the 
majority of effects found in medicine, as well as other special 
properties. 

In the same way, know that the effect of deeds on the heart is 
divided into that which relates to the heart in a manner that is 
understood—like your knowledge that following worldly desires 


reinforces a person’s relationship with this world, so that he will exit 
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from the world with his head turned, facing it because it contains 
that which he loves. Alternatively, like your knowledge that 
constantly remembering Allah Be reinforces fellowship with Him Be 
and necessitates love, such that the pleasure of remembrance is 
magnified when departing from the world and meeting Allah iB. 
The amount of pleasure experienced is commensurate to the amount 
of love, and the amount of love is commensurate to the amount of 
knowledge and remembrance. 

Among deeds are those that affect preparedness for happiness or 
sadness in the afterlife by a special property that has no analogy— 
only the light of prophethood can comprehend it. Hence, if you see 
that the Prophet se has turned from one permissible thing to 
another and preferred it, despite being able to do the other, then 
know that by the light of prophethood, he is cognizant of a special 


property in the latter that was revealed to him from the spiritual 





realm. As he “> said: “O people, Allah a, has indeed commanded 


me to teach you from what He has taught me, and to refine you with 
what He has refined me. None of you should talk much when 
making love, for verily muteness of the child comes from it. None of 
you should look at the private part of his wife while he is making 
love to her, for verily blindness comes from it. None of you should 
kiss his wife while he is making love to her, for verily deafness of the 
child comes from it. None of you should stare at semen, for verily 
the loss of intellect comes from it.”!*? 

This is an example of what we have mentioned. It is our intention 


it, 


to alert you to his <> 





cognizance of the special properties of things 
in addition to worldly affairs, so that you may see it as analogous 
with his Bee cognizance of what—through a special property—has 


an effect on eternal happiness and sorrow. 
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Do not allow yourself to be satisfied with believing the physician 
Muhammad ibn Zakariyya ar-Razi in whatever he mentions about 
the special properties of things regarding cupping, minerals, and 
remedies; while at the same time disbelieving the Master of 
Humanity, Muhammad ibn ‘Abd Allah se in whatever he informed 
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“> has been made privy to the higher 
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about—knowing that he 
dimension and all of its secrets. This will teach you the importance 
of following the Sunnah—even when the specific aspect of its 
wisdom is not understood—in the manner that we have mentioned 
in regards to the first secret. 

The third secret is that human happiness is in resembling the 
angels by withdrawing from desires; breaking the ego that 
commands evil; and distancing oneself from any resemblance of an 
aimless and heedless beast that abandons itself to following its 
desire, according to what its nature dictates without any restraint. 

Whenever a human being becomes habituated to doing whatever 
he wants without restraint in regards to every matter, he becomes 
accustomed to following his desires and wants, and the attribute of a 
beast overcomes his heart. Thus, it is in his benefit for all of his 
movements to be harnessed with a bridle that prevents him from this 
or that path, so that his ego does not forget slavehood or adherence 
to the Straight Path. The effect of slavehood on him will be apparent 
in every move, since he does nothing according to his nature, but 
rather, according to the Divine Command. Thus, in all of his states 
and despite the vicissitudes of time, he will continue to give 
precedence to certain matters over others. 

Whoever places his bridle in the hand of a dog—for example— 
until his behavior and moving back and forth are not according to 


the dictate of his nature but rather according to another’s dictate, his 


128 


ego is more upright and closer to accepting real conditioning than he 
who puts his bridle in the hand of his desire and lets loose like a 
beast. 

There is a tremendous secret behind this in regards to 
purification of the self, and this benefit is made attainable by the 
lawgiver’s Bee implementation, according to the manner in which he 
implemented it. Any aphoristic benefit or special property does not 
change according to implementation; however, this does change 
with implementation, for indeed the objective is to not be free to 
choose. That happens by preventing one of the two sides, whichever 
side it may be. Through the likes of this, the differences within 
Revealed Law are conceivable, because it is the fruit of 
implementation. These three lessons will suffice you concerning the 


virtue of adhering to the Sunnah in every movement and stillness. 


[ON ABANDONING THE SUNNAH IN ACTS OF WORSHIP 
WITHOUT AN EXCUSE] 


The aforementioned encouragement to follow the Sunnah was in 
regards to habits. As regards acts of worship, I do not know of any 
reason for abandoning the Sunnah without an excuse, except hidden 
disbelief or manifest stupidity. 

To clarify: If the Prophet ce ? 





é said: “Prayer in congregation is 
better than prayer in solitude by twenty seven degrees”, how can a 
believer allow himself to abandon it without an excuse? Of course, 
the reason for that is either stupidity or heedlessness for not 
reflecting on this immense difference. 

Whoever considers another to be stupid if he prefers one to two, 


how could he not consider himself stupid if he prefers one to twenty 


129 


seven—especially with regard to the pillar of the religion and the 
key to eternal happiness?! 

As for disbelief, it is for a person to think that the difference is 
not like that in reality, and that he Bee only mentioned it to 
motivate people to pray in congregation—for what is the relation 
between the congregation and this particular number from among 
all the other numbers? This is hidden disbelief. It might be rolled up 
in the chest without a person even feeling it. 

How great is the foolishness of someone who believes the 
astrologist and the physician in regards to matters more farfetched 


a 


than that, yet does not believe the Prophet 





“> who has been 
exposed to the secrets of the spiritual realm! If the astrologist said to 
you: “At the completion of 27 days from the first change of your 
astrological sign you will be afflicted with a calamity, so be cautious 
on that day and stay in your house,” you would not cease to feel 
uneasy during that period and would leave all of your work. If you 
were to ask the astrologist about the reason for it, he would 
undoubtedly say to you: “I estimated it to be in this period because 
there are 27 degrees between the astrological sign’s degree and the 
position of Saturn, so with every degree the calamity is postponed 


for a day or a month.” 
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If it is said to you that this is silliness by the person who holds it 
—since the two matters are unrelated—and that therefore you 
should not believe him, your heart would not be void of feeling. You 
would say, “There are incredible things in the actions of Allah Be 
whose relationships with one another are unknown. Perhaps their 
special properties are not perceptible. It is known through 
experience that they have an effect even if their relations are 
unknown.” However, if the affair goes back to a prophetic report 
about the unseen, you deny the likes of these special properties and 
seek the explicit relation. Is there any reason for this except a hidden 
idolatry? No! Rather it is manifest disbelief, for there is no other 
interpretation for it besides this. 

The reason for all of this laziness is that the matter of your 
afterlife does not concern you. Indeed, when the matter of your 
worldly life concerns you, you are cautious about it by heeding the 
statement of the astrologist and the physician and by doubt, 
optimism, and matters whose mutual interrelatedness is extremely 
farfetched. You conform to farfetched interpretations because you 
obsess over the mere thought of something bad happening. If you 
were to reflect, you would know that this degree of caution is more 
appropriate concerning the eternal consequence. 

If you were to ask regarding what kind of works the Sunnah 
should be followed, I would say: In everything for which the Sunnah 


has been transmitted. The reports concerning it are many, such as 


a 





Se> statement: “Whoever performs bloodletting (hija@mah) on 
Saturday or Wednesday will be afflicted with leprosy, so let him 
blame no one but himself.”!°4 One scholar of hadith performed 
bloodletting on Saturday, saying, “This is a weak hadith;” yet he was 


afflicted with leprosy which became so severe that he saw Allah’s 


131 





woke up with what had afflicted him gone. 


2s also said: “Bloodletting is a remedy for a year for 





whoever sae it on a Tuesday, if it falls on the 17th of the 


month.”!*> He <# said: “Whoever sleeps after the late afternoon 





prayer loses his reason, so let him blame no one but himself.”!°° He 


XZ. also said: “If the strap of one of your sandals unties, then do not 





walk in just one tied sandal, but fix the other.”!°” He sf. 

“When a woman gives birth, the first thing she should eat afterwards 
is ripe dates. If there are none, then dried dates; for indeed, if there 
were anything better than dates, Allah 38, would my have fed 


Mary with it when she gave birth to Jesus $2)..”!5° He £8 also said: 





“If one of you is offered a sweet, then let him take it. If one of you is 
offered scent, then let him take it.”!°? There are many examples of 
this regarding ordinary practices, and not one of them is devoid of 


some secret. 
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Epilogue 


THE ORDER OF LITANIES (AWRAD) IN 
CONJUNCTION WITH THE TEN PRINCIPLES 


Know that among these acts of worship that we have detailed are 
those that can be joined together, such as fasting, prayer, and 
recitation of the Qur’an; as well as those that cannot be joined 
together, such as recitation of the Qur’an and remembrance of Allah, 
or upholding people’s rights and prayer. 

The most important of your affairs should be dividing up your 
time according to the types of good actions, from your morning until 
your evening and from your evening until your morning. You should 
know that the purpose of all acts of worship is to reinforce 
fellowship with Allah 35, through remembrance of Him, in order to 
turn towards the eternal abode and to shun the abode of delusion. 
No one rises to the eternal abode except he who comes to Allah Be 
loving Him, and no one loves Him except he who knows Him and 
mentions Him frequently. Neither knowledge nor love occurs except 
by constant thinking and remembrance, and remembrance does not 
remain constant in the heart except with reminders—which are 
those acts of worship that involve all times of the day consecutively. 
Their variety increases the effect of remembrance, prevents 
boredom, and removes the effect of constancy upon the heart that 
results in habituation. 

Yes, if you were completely infatuated and enthralled with Allah 
4, you would not need to order litanies. Rather, your litany would 


be one: that is, constant remembrance—and I do not think you are 
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like that; for indeed, the matter requires great resolve. Therefore, if 
you are not infatuated and enthralled with Him, then you must order 
your litanies. One of the litanies is from the time you wake up from 
sleep until the rising of the sun. During this noble time after 
finishing the prayer, you should combine remembrance, 
supplication, recitation of the Qur’an, and contemplation. Truly, 
each one of these has a different effect on illumining the heart. You 
will know the way to do this and its details from the books: The 
Beginning of Guidance and “The Book of Ordering Litanies” from 
Revival of the Religious Sciences. 

Do likewise between sunrise and noon, between noon and sunset, 
and between sunset and nightfall. Truly, these are among the noblest 
of times, because energy is only present when you can distinguish 
the litany of each time so that you may in each time be in another 
act of worship, moving from this one to that one. This is if you are 
from among the devout worshippers. 

If you are a teacher, student, or governor, then preoccupation 
with that during the daytime is better than rituals of the body, 
because the foundation of the religion is the knowledge through 
which the magnification of Allah’s Be Command is attained, and the 
benefit that emerges from having compassion for Allah’s Be 


creation. 
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This applies if you work in a particular vocation and provide for 
others—since upholding the rights of your dependents through 
permissible earnings is better than rituals of the body. However, in 
all of that, you should not be devoid of or depart from the 
remembrance of Allah iB. Rather, you should be like the blindly 
devoted person is with his lover, who is compelled to work due to 
the necessity of the time. Hence, he works with his body; yet he is 
absent from his work and his heart is present with his lover. 

It has been told about Abt’l-Hasan al-Jurjani &, that he used to 
always work with a shovel. He used to say: “We have been given a 
hand, a tongue, and a heart—the hand is for work, the tongue is for 
the creation, and the heart is for the Truth.” We will limit our 
discussion on outer acts of obedience to this; for therein is enough, if 
Allah Be wills. 
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Part Three 


PURIFYING THE HEART FROM 
BLAMEWORTHY CHARACTERISTICS 





Allah Be said: 


He who purifies it is surely successful. (87:14) 





Purification here means cleansing. Allah’s Messenger 


“Purity is half of faith.”'4° So understand from this that the 


perfection of faith is in purifying the heart from what Allah 3g, does 
not like, and adorning it with what Allah Be loves. Purity is half of 


faith; yet how can one be busy with purification while not knowing 


what is filthy? We shall therefore mention the blameworthy 


character traits, which are many; however, the branches derive from 


ten principles. 
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The First Principle 


GLUTTONY 
(SHARAH AT-TAAM) 


Gluttony is among the greatest sources of harm to the religion, for 
the stomach is the wellspring of desires. From it derives the desire of 
the genitals. Then, if the desire for food and sex becomes 
overpowering, another desire comes forth: love of wealth—for one 
cannot attain the fulfillment of the first two desires except through 
it. Then desire for fame derives from desire for wealth—for it is 
difficult to acquire wealth without it. 

Upon attaining fortune and fame, or seeking them, all spiritual 
diseases—such as pride, ostentation, envy, hate, enmity, and others 


—crowd together. The origin of all of that is the stomach. For this 


Ae, 





reason, Allah’s Messenger attached great importance to 


(voluntary) hunger, saying: “There is no practice more beloved to 
Allah than hunger and thirst.” He also said: “He who stuffs his belly 


? 


will not enter heaven’s realm,” and: “The master of all actions is 
hunger.” He (may the best blessings and peace be upon him) also 
said: “Contemplation is half of worship, and small portions of food is 


worship itself.” He 2% also said: “The best of you to Allah Be is he 





who reflects and is hungry the longest. The most loathsome of you to 
Allah Be is anyone who eats, drinks, and sleeps excessively.” 

He Bee also said: “The son of Adam does not fill a vessel worse 
than his belly. A few bites to strengthen his back are enough. If there 
is no getting away from it, then a third (of his belly) is for his food, a 
third for his drink, and a third for his breath.”!*! He Bee also said: 
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“Verily, Satan flows through the son of Adam like the flow of blood; 
so let him tighten his paths with hunger and thirst.”!4? He Bee said 
to ‘A’ishah Bs: “Continuously knock on the Gate of Paradise and it 
will be opened for you.” She said: “How do I knock continuously?” 
He S2h said: “With hunger and thirst.” He Bee also said: “Eat and 
drink for only half of your bellies; for indeed, it is a part of 


prophethood.”!4° 


[THE BENEFITS OF HUNGER] 


Perhaps you desire to know the secret of attaching great importance 
to hunger, and the aspect of its relation to the path of the afterlife. 
Know that it has many benefits, yet their foundations go back to 
seven: 

The first of them is clarity of the heart and keen insight; for 


indeed, satiation begets idiocy and blinds the heart. He ck said: 
“Whoever deprives his belly, his thinking is greater and his heart is 
perceptive.” It is well known that the key to happiness is knowledge, 
which is not attained except with clarity and illumination of the 
heart. For this reason, to be hungry is to knock on the Gate of 
Paradise. 

The second is softness of the heart, to the extent that one feels 
the pleasure of conversing [with Allah] and being affected by 
remembrance and worship. Junayd (may Allah have mercy on him 
and benefit us through him) said: “One of you will make a barrier 
between his self and Allah Be with food, and then desire to find the 
sweetness of conversing with Allah is!” You well know that the 
states of the heart—whether fear and apprehension, softness and 


intimacy, or brokenness and awe—are from the keys of the Gates of 
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Paradise (even if the gate of knowledge is above these), and hunger 
is a way of knocking at these gates as well. 

The third is the humbling of the ego and the removal of 
arrogance and imperiousness from it. Nothing breaks the ego like 
hunger. Imperiousness calls to heedlessness of Allah Bs, which is a 
gate to hell and sorrow. To be hungry is to close that gate, and in 
closing the gate of sorrow is the opening of the gate of happiness. 
For this reason, when the world was presented to the Prophet Bee he 
said: “No. I would rather be hungry one day and sated another day; 
for if I am hungry, I am patient and humble; and if I am sated, I am 
grateful.”!44 

The fourth is that tribulation is from the Gates of Paradise, 
because tribulation is to experience the taste of torment, through 
which dread of torment in the afterlife increases. A human being 
cannot torment himself with anything in the way that he can with 
hunger; for indeed, he needs no affectation for it (and other benefits 
are connected to it as well). Through hunger, he constantly 
experiences Allah’s Bs tribulation, which exhorts to compassion and 
feeding the needy; whereas the sated is heedless of the hungry 


person’s pain. 
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The fifth, which is one of the greatest benefits, is breaking the 
other desires (which are the wellsprings of disobedience) and 
conquering the dictatorial ego. Dht’n-Nin is, said: “I have never 
been sated without either disobeying or considering disobedience.” 
As for the genitals’ desires, their danger is well known. Hunger is 
enough to quell their evil. Whoever is sated does not control his 
genitals. If conscience prevents him, he still does not control his eyes 
—for like the genitals, the eyes fornicate. All acts of disobedience 
committed by the seven limbs are because of the strength attained 
through satiation. 

A wise man once said: “No desire whatsoever will interfere with 
anyone (desirous of Allah’s pleasure) who endures eating nothing 
but plain bread for a year. When he eats for only half his belly, Allah 
Be will lift the burden of lusting for women from him.” ‘A’ishah es 
said: “The first innovation to occur after Allah’s Messenger Bee was 
satiation. Verily, if a people’s bellies are sated, their egos defy them 
and turn to the world.”!4° 

The sixth is lightness of the body for prayer vigils and worship, 
and the removal of sleep that prevents worship. Indeed, the capital 
of happiness is one’s lifespan. Sleep detracts from one’s lifespan, thus 
preventing worship, and its foundation is excessive eating. Abi 
Sulayman ad-Darani said: “Six traits enter the character of whoever 
is sated—losing the sweetness of worship; difficulty in memorising 
wisdom; no compassion for the creation (because if he is sated, he 
thinks that all of creation is sated); heaviness of worship; increase of 
desires; and hanging around garbage while the rest of the believers 
hang around mosques.” 

The seventh is lightness of [financial] burden, the ability to be 
satisfied with a little from the world, and the ability to prefer 
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poverty. Truly, whoever is satisfied with little is freed from gluttony 
and does not need much money; most worldly aspirations are 
thereby rendered obsolete. Whenever he wants to take a loan to 
fulfill his belly’s desire, he instead takes from his self and abandons 
the belly’s desire. Whenever it was said to Ibrahim ibn Adham 48; 
that a thing was too expensive, he would reply: “Cheapen it with 


abandonment!”!4° 


[HOW TO REDUCE EATING] 


Perhaps you say: “Satiation and eating a lot has become normal to 
me, so how do I leave it?” Know that doing so is easy for whoever 
wants to do it gradually. This means simply decreasing a little bit 
from the food one eats daily, until in a month’s time the amount of a 
bun or a roll has been decreased without being noticeable, and 
minimizing food has become normal. Furthermore, if you desire to 
minimize, then you should pay attention to time, amount, and type. 

As for amount, it has three degrees. The highest of them—which 
is the degree of the truthful ones—is limiting consumption to bare 
sustenance, after which any further decrease entails taking a risk 
with one’s mind or health. That was the choice of Sahl at-Tustari, 
who was of the opinion that to pray sitting due to weakness from 
hunger was better than to pray standing through strength from 
eating. 

The second is for you to be satisfied with half a mudd everyday, 
which is one third of the belly. This was the habit of ‘(Umar 4s, and 
a group of the Companions, whose weekly amount of food was one 
measure (sa‘) of barley each. 

The third is one mudd; anything above that is the same as normal 


people and a deviation from the way of the sojourners to Allah Be— 
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although differences between people and conditions may affect these 
amounts. The principle is for a person to extend his hand only when 
he is truly hungry, and thereafter to desist when he truly desires 
more. The sign of true hunger is that you desire any bread 
whatsoever without condiments. If it is hard to eat without 
condiments, then this is a sign of satiation. 

As for time, it also comprises three degrees. The highest is to go 
for three days or more without food. As-Siddiq is used to go for six 
days, Ibrahim ibn Adham and ath-Thawri for seven, and one even 
went for forty days. The wonders of the spiritual realm will 
undoubtedly manifest to whoever goes for forty days without food; 
however, this is not possible except gradually. 

As for the middle degree, it is to go for two days without food. 
The lowest is for a person to eat once daily. Whoever eats twice has 
never experienced the condition of hunger from the outset, and has 
thus abandoned its virtue. 

As for type, the highest form is wheat bread with condiments. 
The lowest form is barley bread without condiments, and to 
constantly eat it with condiments is extremely disliked. ‘Umar is 
said to his son: “Eat bread with meat one time, bread with butter 
another time, bread with yogurt another time, bread with salt 
another time, and plain bread another time.” This is a lesson on the 
best way of eating according to the people of worship. 

As for sojourners on the path, they have gone to an extreme in 
regards to abandoning condiments—rather, in abandoning desires 
altogether. This is to the extent that some of them would crave a 
desirable thing for ten or twenty years, oppose his self, and prevent 
it from its desire. The Prophet Be said: “The worst of my 


community are those who relish in food and their bodies are 
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fattened by it. Their only concern is the colors of food and clothes, 
and they talk with affectation.”!*” We have already explained the 
way of the pious predecessors in regards to abandoning desires, in 


the book “Breaking the Two Desires” from The Revival. 
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The Second Principle 


LOQUACIOUSNESS 
(SHARAH AL-KALAM) 


There is no choice but to cut it out; for indeed, the deeds of all of the 
limbs affect the heart, but the tongue especially so. This is because it 
conveys the images that are within the heart. Thus, for every word 
there is an image in the heart that corresponds to it. If it is a lie, 
then a false image occurs in the heart and misdirects it. If it is 
something pointless and unnecessary, then the heart is blackened 
and made dark; until ultimately, excessive speech leads to the death 
of the heart. For this reason Allah’s Messenger Be attached great 
importance to the tongue, saying: “Whoever can guarantee for me 
what is between his jaws and his legs, I can guarantee Paradise for 
him.”!4° He was once asked about what would cause most people to 
enter the Fire and he said: “The two orifices—the mouth and the 
female private part.”!*° 

He se said: “Are people turned on their noses in Hell for 
anything other than the harvest of their tongues?”!°° And: “Whoever 
is silent is saved.”!°! Mu‘adh once said to him: “What deed is the 
best?” The Prophet Bee stuck out his tongue, put his hand on it and 
said: “Surely the majority of the son of Adam’s sins are by his 
tongue.”!°? He BH also said: “Whoever believes in Allah and the 
Last Day, he should speak good or be quiet”!°*; and: “Whoever talks 
frequently blathers frequently, and whoever blathers frequently sins 


frequently. Whoever sins frequently, Hell is most fit for him.”!°* 
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Because of this, as-Siddiq is, used to put a stone in his mouth to 
prevent himself from speaking. 

Know that the tongue has twenty ailments that we have 
explained in “The Book of the Tongue’s Ailments” from The Revival. 
Mentioning them here would take too long, and acting upon one 
verse will suffice you. Allah Be said: 
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There is no good in much of their conversation except for he who 


commands charity, good, or reconciliation between people. (4:114) 


This means that you do not speak about whatever does not concern 
you, and limit your speech to what is important. Therein is 
salvation. Anas is, said: “A young man among us was martyred on 
the day of Uhud and a stone was found tied to his belly from hunger. 
His mother wiped the dust from his face and said: ‘Enjoy your place 
in Paradise, O my little son!’ So Allah’s Messenger Boe said: ‘Do you 
not realise that maybe he used to speak about what did not concern 
him and withhold what it would not harm him to give?’”!°° The 
definition of what does not concern one is that which—if left—no 
reward is lost by it, nor any need fulfilled by it. 

Whoever limits his speech to this will speak only a little. The 
slave should account for himself whenever he mentions what does 
not concern him. If he were to remember Allah Be instead of 
uttering that word, it would be a treasure from the treasures of 
happiness. How, then, can reason allow the abandonment of a 


buried treasure and take hold of a pile of mud? This is in the case of 
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there not being any sin involved. If sin were involved, then it is like 
leaving a buried treasure and taking hold of a flame. Speech that 
should be of no concern to anyone includes tales of travel, types of 
cuisine in different countries and their customs, the states of people, 
and the states of industry and business, all of which people are seen 
delving into. 

Perhaps you would like to know the details of some of these 
ailments of the tongue. Know that there are five of the twenty 
ailments that predominate—lying, backbiting, arguing, praising, and 
joking. 

The first is lying. Allah’s Messenger ce 3 





% 


cease to lie and be bent on lying, until he is written as a pathological 


liar with Allah.”!5° He 2 also said: “Woe to he who talks and lies 


i so) 


to make people laugh! Woe to him, woe to him!”!°” It was said: “O 







Messenger of Allah! Does the believer fornicate? Does the believer 
steal?” He said: “That could be the case.” So it was said: “Does he 
lie?” He said: “No. Only those who do not believe in Allah’s signs 
make up lies.”!°° 

He also said: “Shall I not teach you about the greatest of major 
sins? Ascribing a partner to Allah and disobeying parents.” He was 
leaning back, then sat up and said: “And speaking falsehood!”!°? He 
%2). said: “Allah will seal the believer upon any characteristic except 


treachery and lying.” !©° 


[ON SOME OF THE RULINGS ON LYING] 


Know that lying is unlawful in regards to everything except a dire 
need, to the extent that a woman once said to her small son: “Come 
o. said: “What 


Ay 


here so I can give you something.” The Prophet 






were you going to give him if he came to you?” She said: “A date.” 
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He replied: “If you had not done so, it would have been written 
against you as a lie.”!°! 

A person should beware of lying, even in his imagination and 
inner thoughts. Indeed, this establishes a crooked image in the 
consciousness until even a person’s dreams lie and the secrets of the 
spiritual realm are not revealed to him in his sleep. Experience bears 
witness to this. 

Of course, a lie is permitted if the truth would lead to another 
prohibited thing that is worse than lying. Then it is permissible, just 
as eating a carcass is permissible if leaving it leads to something 
prohibited that is worse than eating it—which is the soul perishing. 
Umm Kulthim es said: “Allah’s Messenger did not permit lying 
about anything except three matters—a man saying something with 
the intent of reconciliation, a man saying something in war, and a 
man talking to his wife.”!° 

This is because if an enemy were to find out about the secrets of 
war, he would prosecute more boldly. If a woman were aware of the 
secrets of her husband, a corruption greater than the corruption of 
lying would result. Likewise disputants between whom there is 
constant conflict and enmity—if reconciliation is possible by lying, 
then that is more appropriate. 

This is what is related in the report. Similar to it is a person lying 
to protect another’s wealth from an oppressor or denying another’s 
secret, and even denying his own disobedience; for indeed, 
publicising and speaking openly about sin is forbidden. Also: 
denying his treachery to another in order to gladden his heart, and 
likewise denying to one wife that her co-wife is more beloved to 
him. Lying is not permissible to bring about greater wealth or status, 


which is what most people lie for. 
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Furthermore, if a person absolutely must lie, then he should 
equivocate if possible so that his consciousness does not become 
habituated to lies. If Ibrahim [an-Nakha‘] were sought in his home, 
he would say to his servant: “Tell him: ‘Ask for him in the place of 
worship.””!©? As-Sha‘bi used to draw a circle and say to his servant: 
“Put your finger inside and say: ‘Not here.’” 

Another used to excuse himself from the Commander, saying: 
“Since I parted with you I have not raised my side from the ground 
except for what Allah Be willed.” Someone else used to deny what 
he had said by saying: “Truly Allah Be knows that I did not say any 
of that,” equivocating negation by use of ‘md’ [which signifies either 
negation or ‘whatever’], while intending something else’. 


Equivocation is permissible for a lighthearted purpose, like the 





“ saying: “An old woman will not enter Paradise”!®°; “We 
will carry you on the child of a camel”!®°; and “There is whiteness in 
your husband’s eye.”!©” These words suggest something that was not 
intended, which it is permissible to do with women and children to 
make them feel good by joking. 

Similarly, a person who is prevented from eating should not lie 


and say that he does not want any food if he really wants to eat. 





Ay 


Rather, he should equivocate. The Prophet “> once said to a 


woman who made such a remark: “Do not combine lying with 
hunger.”18 


The second ailment is backbiting. Allah Be said: 
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Do not backbite others. Would one of you like to eat the corpse of 
his brother? You would detest it! (49:12) 


The Prophet Bee said: “Backbiting is worse than fornication.”!°? 


Allah Be revealed to Misa ¥h.: “Whoever dies repenting from 
backbiting, he will be the last person to enter Paradise. Whoever 
dies persisting in it will be the first person to enter the Fire.” The 
Prophet Bee said: “The night I was taken up, I came across a people 
who were scratching their faces with their nails. I said: ‘Who are 
they?’ It was said to me: ‘These are those who committed backbiting 
against people.””!7° 

Know that the definition of backbiting according to how Allah’s 
Messenger ee clarified it is to mention something about your 
brother that he would dislike if it were to reach him—even if you 
are truthful. This is the same whether you mention a deficiency in 
his person, mind, clothes, actions, statements, lineage, home, riding 
animal, or anything that relates to him. Even if you were to say: “His 


sleeves are too loose”, or “His hem is too long”. Once, a man was 


A 





mentioned in front of Allah’s Messenger Ss >. It was said: “He is so 
incompetent!” The Prophet said: “You have backbitten him.”!7! 
Once, ‘A’ishah Fal signaled with her hand that a woman was short, 
so Allah’s Messenger Bee said: “You have backbitten her.”!72 
Through this, it is known that backbiting is not limited to the 
tongue; rather, there is no difference between communicating with 
the hand, a symbol, a signal, a movement, mocking, or equivocation 
—like saying: “Some of our relatives and some of our friends are 


such and such.” 


149 


Know that the filthiest kind of backbiting is the backbiting of the 
scholars, who say for example: “All praise is to Allah who did not 
test us with coming before the sultan and seeking the world”; or: 
“We seek refuge in Allah from having little modesty”. They 
understand what is implied by that and say: “How excellent the state 
of so and so would be if he had not been tested with the likes of 
what his peers were tested with—i.e. having little patience 
concerning the world—and we ask Allah Be to save us.” They intend 
backbiting through this. Thus, they combine backbiting and 
ostentation with dissemblance of the righteous in warning about 
backbiting and ostentation. These scoundrels are actually deluded by 
backbiting and think that they have abandoned it. 

Likewise, someone may backbite another while those present are 
unaware. He will say: “Glory to Allah! This is incredible!” So people 
listen up and he uses the remembrance of Allah to assert his filth, 
saying: “My heart is busy with so and so—may Allah accept both his 
and our repentance!” He does not intend to pray for him; rather, he 
intends to let others know about his sin. If he really wanted to pray 
for him, he would have concealed his supplication; and if his heart 
were really distressed for the person’s sake, he would have covered 
his flaw. Making it known is unlawful, because it is backbiting about 
an act of disobedience. 

Likewise, the listener might show amazement at the words of the 
backbiter such that his excitement about backbiting increases. “The 
listener is one of the backbiters”, as Allah’s Messenger se said!7°; 
so what about the listener who eggs the backbiter on through his 
amazement?! 

Likewise, a person might say: “Stop backbiting people”; yet in his 


heart, he does not dislike backbiting. His sole intention is to be 
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known for piety. However, this does not remove him from the sin of 
backbiting, so long as he does not detest it in his heart; it also 
involves him in the sin of ostentation. Rather, what removes him 
from sin is to detest it in his heart, reject the backbiter, and not 
believe him in his heart. The open sinner deserves to be rejected, 
and the Muslim who is backbitten deserves to have a good opinion 
of him maintained. Allah’s Messenger Bee said: “Surely Allah Be has 
made the blood, wealth, and honour of a Muslim inviolable, and 
proscribed that he should be held in bad opinion.” Backbiting with 
the heart is unlawful, just as it is unlawful with the tongue, unless a 
person is forced to know (of another’s faults) and it is impossible to 


ignore. 


[THE PLACES IN WHICH BACKBITING IS LICENSED | 


Backbiting is licensed in only six places: 

The first of them is the oppressed mentioning the oppression of 
the oppressor to the sultan, in order to repel his oppression. As for 
mentioning it to other than the sultan, or to someone incapable of 
repelling it, then it is backbiting. Al-Hajjaj was backbit according to 
one of the pious predecessors, who said: “Allah will indeed take 
vengeance for al-Hajjaj on the one who backbit him, just as he will 
take vengeance on al-Hajjaj for the one whom he oppressed.” 

The second is someone with whom aid is sought in changing an 
evil. It is permissible for a person to mention something to him also. 

The third is the mufti, if a person needs to mention something for 
a question—just as Hind said: “Abu Sufyan is indeed a stingy man. 
He does not give me what suffices my child and me. Should I then 


+t 


take without him knowing?” He [8 


Spey 





>] said: “Take what suffices you 


and your child according to custom.”!”4 She mentioned stinginess 
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and oppression yet Allah’s Messenger Bo did not censure her. All of 


this is complaining; however, it is permissible if there is benefit in it. 

The fourth is warning a Muslim about another’s evil if one knows 
that not mentioning it will result in that person’s testimony being 
accepted—just as a person bearing witness in favor of someone 
mentions things. This is the case when someone engaging in business 
with or marrying that person would be harmed by them. Therefore, 
a person should mention something only to whomever he expects 
would be harmed. 

The fifth is when a person is known by a name in which there is 
some deficiency, such as ‘blear-eyed’ or ‘lame’. No sin has been 
committed by someone who mentions that, although using another 
name is more appropriate. 

The sixth is when a person is open with his faults. He does not 
dislike for his faults to be mentioned, such as the effeminate or the 
owner of a brothel. Al-Hasan said: “There are three for whom there 
is no backbiting regarding them—the heretic, the sinner who is open 
with his sin, and the despotic ruler.”!”> The commonality between 
these is that they all are open with their wrongdoing, so they do not 
dislike it being mentioned. According to the correct opinion, 
mentioning a sinner’s act of disobedience that he conceals and 
would dislike being mentioned is not permissible without an 


excuse!7®, 


[METHODS FOR TREATING THE SELF AGAINST 
BACKBITING] 
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Treating the self in order to stop it from backbiting requires that a 
person reflect on the transmitted threat about it in his se 
statement: “Backbiting is surely faster in destroying the good deeds 
of the slave than fire when it consumes dry wood.” It is transmitted 
that the good deeds of the backbiter are transferred to the record of 
the one who was wronged through backbiting. The backbiter will 
look at the paucity of his good deeds and the abundance of his 
backbiting, and will shortly end up bankrupt. 

Then a person should reflect on his own faults. If there is any 
fault in him, he should be busy with himself and no other—even if 
he has only committed a minor sin; for he knows that the harm done 
to him by his own minor sin is greater than that done to him by 
another’s major sin. If there is no fault in him, then he should know 
that his ignorance of his own faults if the greatest of all faults. When 
is the human being devoid of fault? If he is devoid of it, then he 
should thank Allah ie instead of backbiting; for truly, slandering 
people is like eating the flesh of a corpse, and eating the flesh of a 
corpse is from the greatest of all faults, so he should beware of it. 

Whenever his tongue proceeds to backbite, he should seek Allah’s 
Bs forgiveness, go to the one whom he was backbiting and say: “I 
have wronged you, please pardon me.” If he does not run into him, 
then he should increase his praise of him, increase his prayers for 
him, and increase his good deeds; so that if some of them are carried 
over to the record of the wronged—as it is the recompense of 
backbiting—what is sufficient for him will remain. 

The third ailment is disputing and arguing. The Prophet Boe said: 
“Whoever abandons disputing while he is right, a home is built for 
him in the highest part of Paradise. Whoever abandons it while he is 


wrong, a home is built for him on the outskirts of Paradise.”!”” This 
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is because it is more difficult for the person who is right to abandon 


making his point. He Se also said: “The slave does not perfect his 
faith until he leaves off disputing, even though he is right.” The 
definition of disputing is to oppose another’s speech by pointing out 
the mistakes in it, whether explicitly or implicitly. 

Disputation is motivated by excessive pride in displaying 
superiority. It is caused by either malign offhandedness or the 
wickedness of being confrontational that is found in one’s nature and 
looks forward to belittling and overcoming another. Disputing and 
arguing are a means of strengthening these two filthy and 
destructive characteristics. The necessary course of action is for a 
person to affirm whatever he hears that is right and be quiet about 
whatever he hears that is a mistake, unless it were in regards to 
mentioning a beneficial religious point that would be listened to 
coming from him. In that case, he should remind the other with 
gentleness—not harshness. 

The fourth ailment is joking. Too much of it increases laughter, 
causes the heart to die, provokes malice, and does away with dignity 
and gravity. The Prophet ee said: “Verily, a man will speak with a 
word to make those sitting with him laugh, and thereby drop further 
than the Pleiades.”!”® He Boe also said: “Do not dispute with your 
brother, nor [always] joke with him.”!7? 

Know that there is no harm in a little bit of it sometimes, 
especially with women and children in order to make them feel 
good. Allah’s Messenger se did that; however, he said: “I most 
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certainly joke around, but I say nothing but the truth, and 


precisely regulating that is difficult for other than him. It has been 


narrated that he once raced ‘A’ishah ¢&;'°', and he once said to an 
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»182 i. they will 


elderly woman: “Old women do not enter Paradise, 
not remain old in Paradise. 

He once said to a little boy: “O Abii ‘Umayr, what did the 
sparrow do?”!*? The sparrow was a chick that the little boy used to 
play with. He Be once said to Suhayb while he was eating some 
dates: “You eat dates while one of your eyes is sore?” Suhayb said: “I 
only eat with my other half,” and Allah’s Messenger Bee laughed.'®4 
There is no harm in the likes of this kind of joking on the condition 
that it is not taken as a habit. 

The fifth ailment is praising, as has become the habit of people 
and poets whenever visiting decent people from the sons of this 
world; and as has become the habit of storytellers, for they praise 
any fool who attends their gatherings. There are six ailments in 
regards to praising—four of them are in the one who praises, and 
two of them in the one who is praised. As for the one who praises, 
the first ailment in him is that he goes to extremes and thus 
mentions about a person something that is not in him, and is thereby 
a liar. 

The second is that he might show love towards someone that he 
does not really feel, and thus is hypocritical and two-faced. 

The third is that he says what he does not really know, and thus 
is speculating—such as if he were to say: “Indeed, so-and-so is just 


? 


and pious,” or something else concerning what he does not really 
know. A man once praised another man in front of Allah’s Messenger 
ee, so he said: “Woe to you! You have cut your companion’s neck. 
If one of you must praise his brother, then let him say: ‘I believe that 
so-and-so is like such-and-such, yet I praise no one over Allah.’ Allah 
will honour him if he really thought that the person was like 


that.”!8° 
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The fourth is that he delights through it the one who is praised— 
who perhaps is a wrongdoer—and thus is disobedient by putting joy 
in his heart. The Prophet Bee said: “Indeed, Allah is angered when 
an open sinner is praised.”'®° Al-Hasan i@, said: “Whoever prays for 
the longevity of an open sinner has liked for Allah Be to be 
disobeyed.”!°” The openly sinful wrongdoer should be censured so 
that his desire for wrongdoing and sin is abated. 

As for the one who is praised, one of the ailments in him is for 
pride or self-admiration to occur within him, which are both 
destructive. For this reason, Allah’s Messenger Boe said: “You have 
cut your companion’s neck.”!®° 

The second is that he becomes happy with it, dwells on his deeds, 
and becomes pleased with himself. Allah’s Messenger Boe said: “If a 
man were to threaten another man with a sharpened knife, it would 
be better for him than praising him to his face.” 

If the praise is secure from these ailments in the one who praises 
and the one who is praised, then there is no harm in it and it might 
even be recommended. The Prophet Boe said: “If the faith of Abi 
Bakr was weighed with the faith of the world, his faith would 
outweigh it.”!°° He also said: “If I had not been sent, indeed you 
would have been, ‘Umar!”!9° He praised many of his Companions 
ABs, as he knew that doing so would increase their zeal and not 


cause self-admiration in them. 


[WHAT THE ONE WHOIS PRAISED SHOULD Do] 


It is the right course of action for the one who is praised to think 
deeply about the seriousness of his final works, the subtleties of 


ostentation, and his evil deeds, and to recollect the inner flaws that 
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he knows about himself—especially his thoughts and inner dialogue 
that if only the one praising him knew, he would cease from praising 
him. 

He should show a dislike for praise and hate it in his heart. The 
Prophet Bee alluded to this with his statement: “Throw dust in the 
face of the one who flatters excessively.”!°' Someone once said 
when he was praised: “O Allah! This slave of yours has sought to get 
close to me through Your Disdain, and with you as my witness I 
disdain him.”'°* ‘Ali 4, said when he was praised: “O Allah! 
Forgive me for what they do not know; do not take me to task 
regarding what they say; and make me better than what they 
think. 
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The Third Principle 
ANGER 


Know that anger is a flame taken from Allah’s Blazing Fire that rises 
over the hearts. Whoever it overcomes has adopted the stock of 
Satan; for indeed, he is a creature made of fire. Breaking extreme 
anger is one of the most important matters of the religion. The 
Prophet Bee said: “The fierce is not the one who can wrestle; the 
fierce is the one who controls his self when angered.”!*4 He also 
said: “Anger spoils faith like aloe spoils honey.”!?° He also said: “No 
one has ever become angry except that he was on the brink of 
Hell.”1% 

A man once said: “O Messenger of Allah! What is the fiercest 
thing in existence?” The Prophet replied: “The Wrath of Allah ies.” 
The man asked: “What will keep me away from the wrath of Allah 


is?” The Prophet replied: “That you do not become angry.”!% 


aA 


Another man once said to Allah’s Messenger “& 





=: “Suggest some 


- 


practice to me, but make it simple;” so the Prophet Boe said: “Do not 


become angry.” The man asked again a number of times and each 
u 7198 


ie, 


time the Prophet 





“b> repeated: “Do not become angry. 

How can the sickness of anger not be grave, when its outward 
manifestation entails violence, cursing, and insulting; while inwardly 
it entails hatred, envy, the harbouring of ill will and profanity, the 
intention to expose another or spread his secrets, joy at the suffering 
of the person with whom one is angry, and sadness when he is made 
happy? Each one of these filthy characteristics is destructive by 


itself! 
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[BREAKING ANGER AND CONTAINING IT WHEN 
AGITATED] 


You have to do two things to deal with anger: the first of them is 
breaking it by practice. By breaking it I do not mean removing it, for 
its basis cannot be done away with, nor should it be. On the 
contrary, if it is done away with, it is an obligation to retrieve it 
once more, because it is the instrument of fighting disbelievers and 
preventing objectionable conduct and a means to establishing much 
good. It is like a hunter’s dog—its training is to be disciplined until it 
is directed by reason and the Sacred Law; thus, it is provoked only 
when signalled by reason or the Sacred Law and likewise abated. It 
never conflicts with them, just as the hunter’s dog is under its 
master’s direction. This is possible through persevering until you are 
habituated to patience and forbearance in the face of things that 
anger you. 

The second is controlling anger whenever provoked by 
containing it, and this is facilitated by knowledge and practice. As 
for knowledge, it is for a person to know that there is no reason for 
his anger except his refusal to accept that things happen according 
to Allah’s Will and not his own—which is ignorant to the extreme. It 
is also for a person to know that Allah’s ibe Anger is greater than his 
anger, yet Allah’s Grace is even greater. How many times has he 
disobeyed Him and broken His commands? So why should he 
become angry when someone opposes him? Does he think that the 
conformity of his slave, family member, or associate to his command 
is more binding than his conformity to Allah’s Command? It is most 
certainly not! 

As for knowledge, it is for a person to say: “I seek refuge in Allah 


from Satan the Accursed,” for he knows that anger is from Satan. If 
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it is not abated by that, then he sits down if he was standing or lies 
down if he was sitting, as has been narrated!??; because changing 
one’s position is effective in abating anger. If it is still not abated, 
then he should perform ablution. The Prophet Bee said: “Verily, 
anger is from Satan, and Satan was created from fire. Fire is put out 
by water, so if one of you is angry he should perform ablution.”?° 
He also said: “Surely anger is a hot coal in the heart of the son of 
Adam. Do you not see the redness of his eyes and the bulging of the 
veins in his neck? Whoever senses anything of that within himself 
should put his cheek to the ground.”*°! This is an allusion to placing 
the dearest part of the body on the lowest place in order to break 
one’s pride (for it is without doubt the foremost cause of anger), so 
that a person may realise that he is nothing more than a humble 
slave for whom pride is not fitting. Allah’s Messenger Boe said: 
“Verily, through forbearance a man will attain the same level of 
reward as someone who stands in prayer at night and fasts during 
the day, and will be recorded as being of overwhelming might 
despite having control only over his household.”7°? He also Boe said: 
“Whoever contains his fury despite having the ability to unleash it if 
he wanted, Allah Be will fill his heart with security and faith on the 
Day of Resurrection.”2°? Also: “There is no act of concealment more 
beloved to Allah than for a slave to contain his fury and swallow it 
down. There is no slave that does so, except that Allah Be fills his 


heart with faith.”2° 


160 


The Fourth Principle 


ENVY 
(AL-HASAD) 


Allah’s Messenger Bee said: “Envy consumes good deeds just like fire 
consumes wood.”2°° He also said: “There are three things from which 
no one is saved—speculation, foreboding, and envy. I will talk to you 
about the way out of these: If you speculate, then do not verify; if you 


consider something foreboding, then continue onward; if you envy, 


i, 


then do not transgress.”2°© He % also said: “The sickness of the 





previous communities has spread to you: envy and hatred—and 
hatred is a razor.”*°” Zakariyya 92, said: “Allah §% says: ‘The 
envious person is the enemy of My Blessing, angered by My Decree, 
and displeased with the division that I have allocated between My 
slaves.’”208 

Know that envy—which is to like for the blessing of another to be 
removed or for a calamity to befall him—is unlawful. Competition— 
which is to be happy for another and dislike for his blessing to be 
removed, yet desire the same thing for yourself—is not unlawful. It is 
also permissible to like for a blessing to be removed from someone 
who uses it for oppression and disobedience, because you do not want 
the removal of the blessing—rather, you want the removal of the 
oppression. The sign of this is that if he were to leave disobedience, 
you would not like the removal of his blessing. 

Envy is caused by pride, enmity, or the evil of the ego (which is 
stingy concerning Allah’s Be blessings on His slaves when they are 


not in its interest). 
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[HOW TO TREAT ENVY AND REMOVE IT FROM THE HEART] 


Know that envy is one of the heart’s greatest sicknesses, and only the 
combination of knowledge and practice can treat a sickness of the 
heart. 

As for the knowledge-based treatment, it is that a person knows 
that his envy harms him and does not harm the one he envies; rather, 
it benefits him. It harms the envier by nullifying his good deeds and 
exposing him to Allah’s Be Wrath; for the envier is angered by Allah’s 
Decree, and is stingy about the blessings from His Treasure-troves 
being spread out over His slaves. This is harmful to his religion. 

It harms his worldly affairs in that he never ceases to be in 
constant distress and grief—which is what his adversary desires for 
him; for indeed, the most important objective and most perfect 
blessing for his enemy, is the sorrow of the envier. The latter had 
intended for his enemy to be tested with affliction, yet it happened to 
him. The envious person is never devoid of distress and affliction, 
while his adversaries (or at least one of them) never cease to be 
blessed. 

As for him benefiting his adversary and not harming him, this is 
because the blessing will not go away due to his envying it. In 
addition, the envier multiplies the good deeds of the envied—since 
the former’s good deeds are transferred to the latter. This is especially 
so if the envier is always speaking ill of the envied, who is in this case 
wronged by the envier. The envier has sought the removal of a 
worldly blessing from the envied; yet in fact, he has added to it a 
blessing in the afterlife, and obtained for himself a worldly 
punishment along with punishment in the afterlife. He is like the one 
who throws a stone at his adversary but fails to hit him. The stone 


bounces back, hits his eye, causing him to lose his sight, and increases 
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the malicious joy of his enemy—Iblis. The blessing has surely been 
lost on him, as well as contentment with Divine Decree. If he had 
been content with it, there would have been a reward for it— 
especially if he was envious of knowledge or piety; for indeed, the 
reward of the lover of knowledge is magnified. 

As for practice, it is that a person knows the ruling of envy and 
what it entails in regards to both statement and action. He thus 
opposes it and practices its opposite by praising the envied, showing 
joy because of his blessing, and being humble with him. Through this, 
the envied will become a friend to him, envy will depart, and he will 
be freed from his sin and his pain. Allah Be said: 


Repel [a bad deed] with that which is better, and he for whom there 
is enmity between you and him will be as if he were a close friend. 
(41:34) 


Perhaps your ego does not obey you concerning equality between 
your adversary and your friend. Rather, you dislike what is bad for 
your friend but not for your adversary; you like blessings for your 
friend but not for your adversary; and you do not trouble yourself 
with what you have no power over. If you are unable to control that, 


then you must free yourself from sin with two things: 
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The first of them is that you do not manifest envy with your 
tongue, limbs, or voluntary actions. Rather, you oppose what envy 
entails. The second is that you dislike your ego’s love for the removal 
of Allah’s is blessing on any of His slaves. If this dislike is religiously 
motivated but yet still coupled with the love of the removal of a 
blessing—as dictated by your natural disposition—then there is no sin 
upon you, nor must you change your natural disposition (for you 
surely will be unable to do so most of the time). 

The sign of your dislike [for the removal of Allah’s Be blessing] is 
that whenever you might be able to remove his blessing, you do not 
proceed to do so—despite wanting it. Also, if you were able to assist 
him in keeping his blessing or increasing it, you would do so—despite 
your dislike of that. There is no sin upon you concerning what your 
natural disposition dictates; for indeed, natural disposition becomes 
risky only in regards to the one infatuated with Allah—he whose 
vision has been cut off from material things and the creation. He 
knows that this blessing does not benefit the one who has received it 
if ultimately he will be in Hell. If he will ultimately be in Paradise, 
then what is this blessing relative to Paradise? Rather, he sees all 
creatures as slaves of Allah is, and loves them because they are 
slaves of his Beloved. He loves that the effect of his Beloved’s 
blessings on His slaves is manifest, and this is a rare state that is not 


included under the rubric of moral responsibility. 
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The Fifth Principle 


STINGINESS (AL-BUKHL) AND LOVE OF 
WEALTH (HUBB AL-MAL) 


Know that stinginess is among the great destructive traits. Allah Be 


said: 


Whoever is protected from the stinginess of his self, these are the 
successful ones. (59:9; 64:16) 


He Be said: 


Those who are stingy with what Allah has given them from His 
Bounty should not think that it is good for them. Rather, it is bad for 
them. On the Day of Resurrection they will be closed-in by what they 

were stingy with. (3:180) 


He Be also said: 
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Those who are stingy and order people to be stingy (4:37; 57:24) 
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said: “Beware of stinginess, for indeed it 








i oe said: “Liberality is 
a tree that grows in Paradise, and no one except the liberally 
generous person will get into Paradise. Stinginess is a tree that grows 
in Hell, and no one enters Hell except the stingy person.”*!° He Bee 
said: “There are three destructive things: stinginess that is a he 


caprice that is followed, and a person admiring himself.”*!! He <2 





said: “The worst thing in a man is desperate stinginess and wanton 
cowardice.”*!* The Prophet ee said: “Verily, Allah hates the stingy 
person in his life, and loves the liberally generous person at his 
death.”?!° He said: “The ignorant generous person is more beloved to 
Allah than the devoutly worshipful stingy person.”2!4 He 82 also 
said: “Stinginess and bad character are not combined in a 


believer.”2!° 


[ THE FOUNDATION OF STINGINESS IS LOVE OF WEALTH] 


Know that the foundation of stinginess is love of wealth, which is 
blameworthy. The stinginess of someone who has no wealth does not 
appear through withholding; rather, it appears through love of 
wealth. And perhaps a man is generous yet loves wealth; hence, he 
gives liberally so that he is remembered for generosity. This is also 
blameworthy, because the love of wealth distracts from the 
remembrance of Allah 38, and turns the heart’s direction to the 
material world, thus strengthening a person’s relationship with it, 
until death—through which he will meet Allah i&s—becomes hard on 


him. 
Allah 3& 5g, said: 
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O you who have believed! Do not let your wealth or your children 
distract you from Allah’s remembrance. (63:9) 


He Be said: 


aie) aS! } 
Your wealth and your children are only a trial. (64:15) 


He §% also said: 


(7352 Ztail 


The mutual seeking of gain has distracted you. (102:1) 





“8. said: “Do not take a villa and thus love the world.”2!© 


poy 





It was said to the Prophet ee: “Which part of your community is 
the worst?” He xh. replied: “The rich.” He also said: “Whoever takes 
from the world over and above what suffices him has taken his death 
while he does not know.”2!7 

A man said: “O Messenger of Allah! I certainly do not like death!” 
He $2 said: “Do you have any wealth?” He said: “Yes.” He $2 said: 
“Give up your wealth, for a man’s heart is surely with his wealth. If 
he gives it up, he wants to catch up with it. If he holds it back, he 
likes for it to stay behind with him.”?!® 

He said: “When the slave dies the angels say: ‘What did he put 
forward?’ The people say: ‘What did he leave behind?’”?!? He also 
said: “The slave of the dinar has perished; the slave of the dirham has 
perished; the slave of the embroidered garment has perished and 
suffered repeatedly; and if he is pricked by a thorn it is not 


removed.”22° 
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[THE REALITY OF WEALTH IN RESPECT OF BLAME AND 
PRAISE] 


Know that wealth is not blameworthy from every aspect. Allah’s 
Messenger Bee said: “How excellent is the useful wealth of a 
righteous man!”22! He also said: “The world is a field for cultivating 
the afterlife.”?72 

How could it be absolutely blameworthy when the slave is a 
traveller to Allah is? The world is one stop along his journey, and 
his body is his vehicle, without which it is impossible for him to 
travel. It cannot survive without food and clothing, and there is no 
way to them except through wealth! However, anyone who 
understands the benefit of wealth, knowing that it is a tool for 
feeding the beast of burden in order to traverse the path, never turns 
his attention toward it; nor does he take from it anything besides the 


amount he needs for the journey. If he limits himself to that, he is 






happy with it—as the Prophet “> said to ‘A’ishah a: “Tf you want 


to meet up with me, then be content with the traveller’s provision 
from the world; and do not get a new garment or discard an old one 
until you wear holes in it.”22° He se also said: “O Allah! Make the 


food of Muhammad’s family only what they need to subsist.”?74 
On the other hand, if a person exceeds the sufficient amount, he is 
destroyed—as he Boe said: “Whoever takes from the world above 


what suffices him has taken his death and is destroyed without even 
feeling it.”22° 

Likewise is the traveller—if he takes more than what he needs for 
the road, he will die under its weight and never reach the destination 
of his travel. Adding to the sufficient amount is a destructive thing 


from three perspectives: 
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One of them is that it calls to acts of disobedience and puts one in 
a position to commit them; whereas it is from Divine Protection that 
one is unable [to commit a sin]. The trial of ease is greater than the 
trial of hardship, and having patience when one is able is much more 
difficult [than when one is unable]. 

The second is that it calls to indulging in permissible things (at the 
least). Then a person’s body grows out of indulgence, so that he is 
incapable of forbearing without it. Such a lifestyle is impossible to 
maintain without the support of the creation and turning to 
wrongdoers for help. That calls to hypocrisy, lying, ostentation, 
enmity, and hatred—a host of destructive things stem from it. For this 
reason he Bee said: “Love of the world is the head of every 
transgression.”2° 

The third is that it distracts from the remembrance of Allah 3,— 
which is the basis of happiness in the afterlife—for it crowds the 
heart with the disputes of farmers, keeping account of partners, 
thinking of cautionary plans concerning them, planning how to 
increase wealth, how to first acquire it, preserve it secondly, and 
thirdly make use of it. All of this is from among those things that 
blacken the heart, remove its clarity, and distract it from 
remembrance—as Allah Be said: 
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The mutual seeking of gain has distracted you. . . (102:1 to the end 
of the stirah) 


[ THE SUFFICIENT AMOUNT] 


Perhaps you desire to know the sufficient amount and say: “There is 


no rich person who does not claim that what he possesses is a 


169 


sufficient amount.” 

Know that necessity only calls for food and clothing. If you were 
to abandon beautification regarding clothes, then two dinars a year 
would suffice you for both winter and summer, with which you 
would buy a garment of rough material to protect you from the heat 
and the cold. 

If you abandon indulging in your food and satiation with food 
under all circumstances, then a mudd every day is enough for you. 
That would be five hundred ritl every year. Approximately three 
dinars a year are enough for you in regards to condiments assuming 
that the prices are low. If not, then five dinars are sufficient. Five 
hundred ritl is what we approximate for the bachelor. If you have a 
family, then take for each member that amount?2’. 

If you are an earner and make in a day what suffices you for that 
day, then turn your attention to and preoccupy yourself with worship. 
If you seek more, you will be among worldly people. If you are not an 
earner but are busy with studying or worship and have acquired some 
property that constantly generates income, then I hope that you do 
not become a worldly person—especially in these times when hearts 
have changed, stinginess has prevailed, and concern has been 
diverted from aiding the needy. In any case, acquiring this income is 
more appropriate than asking, yet on condition: that it is your desire 
to be free from subjection to hunger and cold, so that you may leave 
the property; also, that you do not dislike death, and do not love the 
property. The property should be the entry point of your food, just as 
the outhouse is its point of exit. You must only want it out of 


necessity, and desire to be free of it so as to get out of the prohibition 





in the Prophet’s <& statement: “Do not take a villa and thus love the 


ey 


world.”?25 Indeed, if you intend to rid yourself of it in order to 
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support the religion, then you are a well-prepared traveller, not 
someone overly-concerned with property. 

Perhaps some people would not have the ability to be satisfied 
with the amount that we have mentioned—except with extreme 
difficulty and hardship. There is no harm (religiously-speaking) in 
doubling the amount; for it would not turn one into a child of the 
world, nor remove one from the party of the children of the afterlife 
travelling to Allah&s—so long as one intends thereby to repel the 
pain of hunger that could distract one from remembrance and 
worship, without indulging in the world. Furthermore, any food that 
is left over should be given to the poor and widows. After this, there 
is no excuse that calls for increase except indulgence, charity, or 
preparation for a calamity that might befall one’s wealth. 

Indulgence is a turning away from Allah Be and a preoccupation 
with the world. As for charity, abandoning wealth is better than it— 
as ‘Isa #2). said: “O seeker of the world for virtue’s sake! For you to 
leave it i is twice as virtuous.”?2? As for preparation due to fear of a 
calamity, there is nothing that can repel it when it is a bad opinion 
that has no end. Rather, one should repel it with a good opinion of 
Allah’s Be Plan; that means picturing that a calamity will befall one’s 
wealth from where it is not expected, and at the same time picturing 
that a new door of provision will open from where one does not 


expect it: 


pun Weis oye 45353 ay; 1655 4 las al 3 55} 
Whoever fears Allah, He will make a way out for him and provide for 
him from where he does not expect. (65:2-3) 
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If the rare opposite is supposed, a slave should not believe that 
life-long security from all trials is praiseworthy. Rather, trial is what 
polishes, purifies, and rids the heart of all filthy things. For this 
reason, it is assigned to the prophets, then the saints, then whoever is 
most like them. Therefore rely upon the bounty of Allah Bs, and 
know that nothing befalls you except that there is good in it; for 
truly, the Planner of creation and all its dimensions is more 


Knowledgeable of what is in your welfare. 


[WEALTH IS LIKE MEDICINE] 


What we have mentioned is an approximation. Increasing or 
decreasing it is possible, according to the endeavor of some people 
and in some states. However, you should believe absolutely that 
wealth is like medicine—a specific dosage of it is what benefits; 
overdosing kills; and getting close to an overdose will cause one to be 
ill though it does not kill. So be careful and take only a little, and 
avoid overdosing on luxury; for it is certainly a great danger. There is 
only a small element of difficulty in having less for a few days. It is 
not hard on a prudent person to deprive himself for the sake of a feast 
in Paradise, due to his knowledge that the degree of [future] pleasure 


is commensurate to the degree of hunger in the present. 


[THE DEFINITION OF STINGINESS] 


Perhaps you desire to know the definition of stinginess; for an 
individual may doubt as to whether or not he is stingy, and people 
differ about it. 

Know that the definition of stinginess is to prevent what the 
revealed law or public respectability obligates. Do not think that 


someone who submits to his wife or his relative what the judge has 
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dictated but is uptight about giving a morsel beyond this is not 
stingy. Do not think either that someone who returns a piece of bread 
or meat to the baker or butcher because of a slight deficiency is not 
stingy, even if he has a right to do so legally-speaking; for the 
meaning of the revealed Law in regards to these matters is to end the 
disputes of stingy people over an amount that the stingy person can 
bear. That is why Allah Be said: 
(ise Saas la 2SI LES ol} 
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If He were to ask you for it and press you, you would be stingy. 
(47:37) 


Indeed, it is necessary to comply with respectability and refute those 
who would speak ill, and that differs according to the differences of 
people and amount of wealth. If someone has wealth and is able to 
prevent his disparagement and censure by a poet with a small 
amount, yet does not do it, then he is stingy—even if it was not 


obligatory upon him. The Prophet 
7230 


» said: “Whatever a person 





protects his honour with is charity. 

To verify: wealth was created for a benefit and is possessed for 
that sake. There is also a benefit in spending it. Whenever the benefit 
of spending appears to be greater than the benefit of holding, yet it is 
difficult for a person to spend, then he is a stingy person who loves 
wealth. Wealth should not be loved for itself but rather for its benefit. 
Therefore it should be directed to the strongest of its benefits. 
Preservation of public respectability is better and stronger than 
indulging in much eating, for example. 

Stinginess and love of wealth could lead to a person being 
ignorant of the strongest and most appropriate of two benefits. This is 


the utmost stinginess. If he knows, yet spending is still difficult on 
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him, then he is also stingy—even if he spends affectedly. Rather, a 
person frees himself from stinginess only when spending wealth on 
what it should be spent on (rationally and legally) does not weigh 
heavily on him. As for the level of liberal generosity, only spending in 


excess of both legal obligation and public respectability attains it. 


[THE TREATMENT OF STINGINESS | 


Perhaps you would like to understand the treatment of stinginess. 
Know that its remedy is a mixture composed of knowledge and 
practice. As for knowledge, it is that you know the destruction in 
store for the stingy person in the afterlife and the censure connected 
to him in the world. It is also for you to know that wealth (assuming 
that it remains) does not follow you to your grave. Wealth is only for 
Allah iB. He enables one to possess it in order to use it for important 
matters. It is also for you to know that being spoken well of and 
receiving a reward in the afterlife is more delightful than withholding 
wealth for the sake of indulging in desires. Merely fulfilling desires is 
the nature of dumb beasts, while the former is the nature of rational 
people. If a person holds on to wealth for the sake of leaving it for his 
child, then it is as if he leaves him in goodness only to push himself 
forward to his Lord with evil. This is the essence of ignorance. How is 
this so? If his child is righteous, then Allah Bs is enough for him. If 
he is a sinner, then he relies upon wealth to commit acts of 
disobedience and the parent is the cause of the child’s empowerment 
to do them. Thus, he is harmed while another indulges! 

As for practice, it is that a person forces himself to spend and does 
not cease to do so until it becomes a habit for him. Among a person’s 


loopholes regarding this is that he should be duped by expectation of 
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a good name and anticipation of recompense, until he desires to 


spend. Thereafter, he graduates to subduing these qualities. 
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The Sixth Principle 


FRIVOLITY (AR-RUUNAH) AND LOVE OF 
STATUS (HUBB AL-JAH) 


Allah 3& 5g, said: 


(15 V5 a5 GE 633 Y geil lad 55 510 als) 
That is the abode of the afterlife. We have made it for those who 


want neither high status nor corruption on earth. (28:83) 


vUNN 


s3> said: “Love of wealth and status grows hypocrisy 





in the heart like water grows plants.”2°! He 82h also said: “Love of 
wealth and status is more ruinous to a Muslim’s religion than two 


vicious wolves in a stable of sheep.”2°2 He # said in praise of the 





low-profile person: “There are disheveled, dusty people in tattered 
clothes whom nobody pays attention to. If they were to swear to 
Allah, He would fulfill it for them.”?°? He Bee also said: “Verily, the 
person of Paradise is every disheveled, dusty person in tattered 
clothes whom nobody pays attention to. The one who, if he seeks 
permission to visit a leader, is denied; if he proposes to a woman, is 
not accepted for marriage; and if he says something, he is not listened 
to. Concern for his needs reverberates in his chest. If his light were 
spread out over people on the Day of Resurrection, it would 
encompass them for sure.”*°* 

Sulaym bin Hanzalah said: “Once we were around Ubayy ibn Ka‘b, 
walking behind him, when ‘Umar saw him. Ubayy ibn Ka‘b was 


standing higher, as ‘Umar was milking an animal. So Ubayy said to 
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him: ‘O Commander of the Believers! Look at what you are doing!’ 
‘Umar said: ‘Indeed this is a humble place for a leader, and a trial for 
a follower.’”2°° Al-Hasan said: “It is indeed rare for the hearts of fools 
to be firm upon the tread of sandals behind a man.”2°° Ayyib said: 
“By Allah, a slave has not been true to Allah unless he is glad not to 
be made to feel his position.”?°7 

You have come to know from the above the blameworthiness of 
fame and status. The exception to this is when Allah Be makes a slave 
famous in the religion without him seeking it—like the fame of the 


prophets, Rightly-Guided Caliphs, and saints. 


[ THE REALITY OF STATUS] 


Know that the reality of status is the possession of people’s hearts in 
order for the person of status to use them according to his desire, for 
them to rush to fulfill his needs, and for tongues to praise him. Just as 
the meaning of wealth is the possession of dirhams in order to 
achieve some goal, likewise the meaning of status is the possession of 
hearts. However, status is more beloved, because to achieve wealth 
through it is easier than achieving status through wealth; and because 
it is impervious to theft, usurpation, or being subject to damage. Also, 
it grows and develops without difficulty. Indeed, when someone owns 
a person’s heart through that person’s reverence of him, the person 
will not cease to praise him and look for any opportunity to support 


him. 
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There is another secret in it as well, which is that the meaning of 
status is loftiness, haughtiness, and might. These are among the 
Divine Attributes, and Divine Attributes are naturally beloved to 
human beings. In fact, they are the most beloved of things to them, 
and that is because of a subtle secret between the soul and Divine 


affairs. This is expressed in Allah’s ie statement: 
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Say: ‘The soul is from my Lord’s affair.’ (17:85) 


It is a Lordly matter that is naturally beloved on account of its 
independent authority and uniqueness, which is the reality of Divinity 
(as there is nothing in existence with Allah). Rather, all existent 
things are like a shadow from the light of His Power. They have the 
position of subordination, not the position of parity. There is nothing 
else in existence alongside Allah. It is as if the human being craves 
this, saying to everything: “I am your highest lord.” While Pharaoh 
just said it plainly, others conceal it. Since he is devoid of a unique 
existence, he craves not to be devoid of authority and force over all 
other existent things, so that he may make use of them according to 
his desire—which is divinity. 

Yet having that kind of authority and force over the heavens, 
stars, planets, angels, oceans, and mountains is too difficult for the 
human being. He therefore longs to overcome it all with knowledge, 
because knowledge is also a kind of force. Just as the one incapable 
of making an amazing thing desires to know how it was made, he 
likewise desires to know the wonders of the ocean and what is under 
the mountains. 

It is conceivable that those entities found upon the face of the 


earth—animals, minerals, metals, and plants—be put to his use, and 
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thus he loves to control and exploit them. It is also conceivable that 
humanity be put to his use; thus, he loves to subjugate them by 
means of their hearts and by possessing them through instilling a 
sense of reverence in them. Reverence occurs when they believe that 
he has perfect qualities; for indeed, veneration is a consequence of 
believing that the venerated is perfect. For this reason, the human 
being loves for his status to grow and his reputation to spread—even 
into those countries that he is sure he will never travel to or meet 
their people—because all of that corresponds to Lordly Attributes. 
The more intelligent he becomes, the more dominant these attributes 


are, and his animalistic desires become weaker. 


[THE REALITY OF HIGH STATUS IN RESPECT OF BLAME AND 
PRAISE] 


Perhaps you say: “If it is the case that seeking high status is a 
consequence of reason, is from the peculiarities of the soul, and 
corresponds to Lordly matters, then why is it blameworthy?” 

Know that seeking truly high status is praiseworthy, not 
blameworthy. Closeness to Allah Be is something sought by all, and it 
is surely high status and perfection. It is a dignity with no baseness in 
it, richness with no poverty beside it, perpetuity with no end after it, 
and a pleasure that has no filth. Seeking that is praiseworthy. The 
only blameworthy thing is seeking an imagined perfection rather than 
the real thing. Real perfection derives from knowledge, freedom, and 
power—which are for a person to not be controlled by another. The 
reality of power is inconceivable for the slave; for his power is only in 
wealth and status, which are imaginary perfections. They are 
ephemeral matters that do not remain, and there is no good in what 


does not remain. Rather, it is said: 
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“The worst sorrow to me is a happiness that I am certain will go away.”2°° 


How could this not be the case when this ephemeral power, 
quickly severed by death and remaining for just a moment, is not 
pure from grime? Someone imagines it to be perfection and then it 
disappears! Rather, perfection is in those righteous deeds that remain 
and through which closeness to Allah Be is attained. These do not 
disappear at death; rather, they are multiplied many times over 
without limit. This is real knowledge of Allah’s Be Essence, 
Attributes, and Actions—and that is the knowledge of all things in 
existence; for there is nothing in existence except Allah Be and His 
Actions. However, one may look at them from a perspective other 
than them being Allah’s % Actions—like the one who looks at 
anatomy for the sake of medicine; or the one who looks at the 
position of the world in order to know what the stars indicate. This is 
of no value. 

Also from real perfection is freedom, which is the cutting off of 
your relationship with all connections to the world—actually, from 
everything that separates from you at death—and limiting your 
attention to what inevitably stays with you, which is Allah Bs. As 
Allah revealed to Dawtid XR: “O Dawid! I am your inevitable end, 
so cling to the inevitable.”*°? Knowledge and freedom are among the 
righteous deeds that remain, and they are both real perfections. 
Wealth and children are the worldly life’s adornment, and they are 
both imagined perfections. 

The upside-down people are those who have reversed reality. 
They turn away from seeking real perfection and are preoccupied 
with seeking imaginary perfection. They are the ones who burn with 
the fire of sorrow at death, for they witness that they have lost both 
the world and the afterlife. 
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As for the afterlife, they lost it because they never sought it, and 
never attained the causes of happiness therein—whether knowledge 
or freedom. As for the world, they lost it because it called them and 
turned to their enemies (who are their inheritors). 

Do not think that knowledge and faith depart from you at death. 
Death does not eradicate knowledge in the first place, nor is death 
nonexistence—in which case you might believe that when you die 
both you and your attributes are annihilated. Rather, the meaning of 
death is the cutting-off of the soul’s relationship with the body until it 
is returned to it. When the body is stripped, it is in the same state of 
knowledge and ignorance that it was in before death. To understand 
this would take time, and behind it are secrets the unveiling of which 


this book cannot accommodate. 


[QUELLING LOVE OF STATUS FROM THE HEART] 


If you know the reality and essence of status and that it is an 
imaginary perfection, then you know that the way to treat it is in 
quelling the love of it from the heart. After all, you know that if the 
people of the earth prostrated to you—for example—it would be but 
a short while before there was no one prostrating and no one 
prostrated to. How could this not be the case when time gives of itself 
stingily? How could you be pleased to abandon an everlasting 
dominion with ever-high and far-reaching status with Allah Be and 
His angels, in exchange for your petty, low-life status that only 
excites fools who neither benefit nor harm you, and who have no 
control over life, death, resurrection, provision, or time? 

Of course, controlling hearts is like controlling full entities, which 
you have need of to a small extent—in order to guard yourself from 


oppression, enmity, and whatever disturbs you in terms of your 
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health and free time, from which you derive support for your 
religion. Seeking this small amount is permissible on condition that it 
is strictly the necessary amount (as in the case of wealth); that you do 
not try to earn it through ostentatious worship (because that is 
prohibited, as shall be discussed later); and that you do not try to 
earn it through being phony (by displaying a quality that you do not 
really have within you), for there is no difference between controlling 
hearts with phoniness and controlling wealth. 

If you attain status through its proper way and limit yourself to an 
amount impervious to corruption, then well-being will be easy for 
you. You will nevertheless be in grave peril—more dangerous than 
the peril of wealth. This is because a small amount of status calls to 
having more of it; for indeed, it is more pleasurable than wealth. For 
this reason, a person’s religion is not safe—except for a low-profile, 
anonymous person who is unknown, as you have understood from the 


reports. 


[TREATING THE LOVE OF PRAISE WHICH MOTIVATES 
SEEKING STATUS | 


Among the motivations for seeking status is the love of praise. 
Indeed, the human being takes pleasure in it from three aspects: the 
first of them is that it gives him the feeling of being perfect, and 
feeling this perfection is delightful because perfection is one of the 
Divine Attributes. The second is that it gives a person the feeling of 
possessing the heart of the one who praises him, occupying a position 
of status with him, and him being subjugated for his purposes. 

The third is that it gives a person the feeling that the one praising 
him listens whenever he is praised, thus increasing his status. For this 


reason, if praise comes from a person who is insightful in respect of 
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the attributes of perfection, has great status and influence himself, 
and does this in front of a group of people, the pleasure of praise is 
multiplied. 

The pleasure of the first aspect ceases if the praise comes from 
other than the people of insight; then it certainly does not make a 
person feel perfection. The second ceases if it comes from a low-life 
who has no influence; for possessing hearts is not possible for him. 
The third ceases if a person is praised in seclusion, not in a group; 
unless he expects that he may be praised in a group as well. 

As for censure, it is certainly loathsome. Love of praise and 
loathing censure has destroyed most of the creation and led them to 
ostentation and various types of disobedience. 

The treatment for this is for a person to reflect on the first 
pleasure. If he is praised because of abundant wealth and status, then 
he should know that it is an imaginary perfection and the cause of 
real perfection being lost. Hence, it is more appropriate that he be 
saddened because of it, rather than rejoicing because of it. 

If he is praised for an abundance of knowledge and piety, then his 
joy should be for the existence of these attributes and Allah’s Be 
Knowledge of them—not for someone else’s mentioning of them. He 
should thank Allah Be for them and not thank other than Him. This is 
if he is truly characterized by them. If he is not characterized as such, 
then his joy over praise is foolishness. It is like the joy of someone 
who is praised by another who says: “The fragrance from your bowels 
is wonderful!” Yet, the one who is praised knows the filth and 
horrible stench in his bowels. This is the state of the person who 
rejoices over being praised for piety, asceticism, and knowledge, 
while he knows that within himself he is devoid of them. As for the 


second and third pleasure—which is the pleasure of status with the 
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one who praises and others—its treatment is what we have 


mentioned in regards to the love of status. 
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The Seventh Principle 


LOVE OF THE WORLD 
(HUBB AD-DUNYA) 


Know that love of the world is the head of every sin. The world is not 
merely an expression for wealth and status; rather, they are two of 
the world’s fortunes and two of its branches, which are manifold. 

Your world is an expression of your state before death, and your 
afterlife is an expression of your state after death. Everything in 
which you have fortune is of your world—except for knowledge, 
awareness, freedom, and whatever remains with you after death. 
Indeed, these are also delightful to people of insight; however, they 
are not of the world, even though they are in the world. 

These worldly fortunes have a relationship with you, a 
relationship with whatever the fortune is found in, and a relationship 
with your actions related to their rectification. So they derive from 
actual things that are present, your fortune in respect of them, and 
your effort to rectify them. 

As for the actual things, they are the Earth and everything upon it. 
Allah && said: 
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Verily, We have made what is on the Earth an adornment for it, so 
that We may test who is the best in deed. (18:7) 
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What the human being seeks from the Earth is either: the Earth itself 
for shelter and agriculture; its plants for medicine and nourishment; 
its minerals for coins, utensils, and tools; its animals for riding and 
eating; or its people for sex and employment. Allah Be has gathered 


all of that in His statement: 


Beautified for people is the love of that which they desire from women 
and sons. .. (3:14) 


As for your fortune from the world, the Noble Qur’an has used the 


term ‘caprice’ (al-hawd) to express it. Allah Be said: 
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. .the life of this world is only a game, an entertainment, an 
adornment, boasting amongst yourselves, and competing to gain 
wealth and have children. (57:20) 


This includes all of the internal destructive characteristics—whether 
pride, rancour, envy, seeking reputation, ostentation, hypocrisy, 
boasting, competition, love of the world, or love of praise. These 
comprise the internal world, and the external world is of actual 
things. 

As for your effort to rectify it, this is the totality of industry and 
vocations that the creation is preoccupied with. In so being, they 
have forgotten themselves, their beginning, and their end, due to the 
complete immersion of their preoccupation with it. What has 


preoccupied them is their sentimental attachment; for indeed, the 
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heart’s attachment is to the love of this world’s fortune, and the 
body’s attachment is to working for its rectification. 

This is the reality of the world whose love is the head of every sin. 
It was only created as a source of provision on the journey to the 
afterlife. However, the abundance of its distractions and varieties of 
its desirable things has made fools forget about their journey and 
their objective. Hence, they fall short in their aspirations on account 
of it. They are like a pilgrim in the open desert who becomes 
preoccupied with preparing and feeding his camel, only to be left 
behind by his party until he misses the Hajj and is devoured by the 


predators of the desert. 


[THE WORLD AS A FIELD FOR CULTIVATING THE AFTERLIFE, 
FOR THE ONE WHO KNOWS IT] 


This blameworthy, destructive world is in its essence a field for 
cultivating the afterlife, for the one who knows it. He knows that it is 
one of the rest stops of those travelling to Allah iB, and a hospice 
built in the middle of the road in which food, supplies, and travelling 
accoutrements are prepared. Whoever equips there for his afterlife 
and limits himself to the necessary amount that we have mentioned 
in regards to food, clothing, sexual relations, and remaining 
necessities has spent and cultivated well. In the afterlife he will 
harvest what he planted. Whoever goes beyond this and is 
preoccupied with the world’s pleasures is destroyed. 

The likeness of the creation in regards to the world is the likeness 
of a people riding a ship that stops at an island. The captain orders 
them to get off in order to relieve themselves, yet alerts them to the 


danger of the area and that the ship will set sail quickly. So the 
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people split up on the island. Some of them relieve themselves 
immediately, return to the ship, and find a vast, empty place to sit. 

Some of them stop to look at the island’s flowers, streams, elegant 
stones, and wondrous plant life, and to listen to birds singing. They 
return to the boat yet do not find any place to sit except a tight 
corner. Seashells and rocks, whose beauty astonishes them, enthrall 
some of them. Their selves will not allow them to leave, except after 
taking souvenirs. They find only tight space on the ship. The shells 
and rocks they took increase their weight and discomfort, and they 
are not able to dispose of them. Since they cannot find a spot, they 
hold the rocks and shells on their necks and are weighed down by the 
load. 

Some engage in exploring the thickets of plant life. They forget 
about the ship and are preoccupied with looking at flowers and 
picking fruit. However, it is a visual enjoyment not devoid of fear 
from predatory animals or caution from plunging over a cliff and 
other disasters. When they return to the ship, they do not find it and 
are left on the shore. Then they are mauled by a predatory animal 
and torn apart by vermin. This is the picture of the world in relation 
to its place next to the afterlife. Think deeply about this and extract 


the parallel aspects within it, if you are an insightful person. 


[ON THE WORLD’S ENMITY TOWARD THE AFTERLIFE| 


Whoever knows himself, his Lord, the world’s adornment, and the 
afterlife witnesses through the light of insight the world’s enmity 
toward the afterlife. It is decisively unveiled to him that there is no 
happiness in the afterlife unless a person meets Allah ime knowing and 
loving Him. Love is not achieved except through constant 


remembrance, and knowledge is not achieved except through 
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constantly seeking and thinking. No one is at leisure to do so unless 
that person turns away from the material world’s distractions. 
Knowledge and love do not conquer the heart so long as it is not free 
from loving other than Allah iB. The heart’s being free from other 
than Allah is integral to its being busy with loving and knowing Allah 
iB. This is inconceivable for anyone other than the one who turns 
away from the world and is content with an amount of it necessary 
for the traveller. 

If you are among the insightful, then you will have become from 
among the people of experience and direct witnessing. If you are not 
from among them, then be from among the people of blind following 
in regards to faith, and examine Allah’s Be warning to you through 


the Book and the Sunnah. He a, said: 
{lend egllic! agell 333 GEL 53 Laat a Sf So: 


Whoever desires the worldly life and its adornment, we give them the 
full share of reward for their deeds in it. . . (11:15) 


He Be said: 


5 JE Sa s| es SAS al Sh 


That is because they loved the worldly life more than the afterlife. . . 
(16:107) 


He (may His Name be magnified) also said: 


- 
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As for he who has transgressed and preferred the anti life... 
(79:37-38) 
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Perhaps a third of the Qur’an is about censuring the material world 


and materialistic people. 





astonishing is the one who affirms the soc iasiae abode yet rushes to 


the abode of delusion!”2*! He ae 





> also said: “The world is merely 
pleasant greenery. Allah creates you upon it one generation after 
another and examines how you act.”2*2 


“ * said: “Allah 55, has not created a creation more loathsome 





to him than the material world. He has not looked at it since He 
created it.”*4° He Bee said: “Whoever wakes while his greatest 
aspiration is the world, Allah has nothing to do with him. Allah 
attaches four traits to his heart: an aspiration that he will never 
achieve, work that he will never finish, poverty from which he will 
never be enriched, and hope that he will never fulfill.”?*4 

Abu Hurayrah is, said: “Allah’s Messenger Bee said: ‘O Abu 
Hurayrah! Shall I not show you the world in its entirety?’ I said: ‘Yes.’ 
So he took my hand and led me to a garbage dump in which there 
was people’s heads, refuse, rags, and bones. He said: ‘O Abu 
Hurayrah! These heads used to strive for what you strive for and hope 
for what you hope for. Today they are bones with no skin and shall 
turn to dust. This refuse is the colour of their food. They acquired it 
from wherever they acquired it, and then threw it up from their 
bellies. It became as such and people avoid it. These worn-out rags 
used to be their personal effects and clothing. They have become as 
such and the wind throws them around. These bones are the bones of 
their riding beasts that they were so thrilled by as they rode through 
the countryside. So, whoever would cry over the world, let him 


cry! 299245 
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“3 said: “A people will come forth on the Day of Resurrection 


with deeds as massive as the Tihamah Mountains, and it will be 
commanded that they be thrown in Hell.” The Companions said: “O 
Messenger of Allah! Did they pray?” He said: “Yes. They prayed, 
fasted, and took some time praying at night. However, if anything 
from the material world was shown to them they jumped for it.”**° 

‘Isa XH. said: “The world and the afterlife do not go together in a 
believer’s heart, just as water and fire do not go together in a single 
container.”**” Our Prophet BH said: “Beware of the world, for it 
certainly is more enchanting than Hartt and Marit.”**° Isa $2) said: 
“O disciples! Be content with worldly lowliness and sound religion, 
just as worldly people are content with lowly religion and worldly 
security.”749 

‘Isa XH. also said to the disciples: “Indeed, eating barley bread 
with unrefined salt, wearing coarse garments, and sleeping on a 
rubbish heap is abundant with well-being in this world and the 
afterlife.”*°° It is narrated that the world was unveiled to ‘Isa 2h, 
and he saw it in the image of an old hag wearing every sort of 
adornment. He said to her: “How many have you married?” She said: 
“T cannot count them.” He said: “Do they divorce you or leave you by 
dying?” She said: “Rather, I killed all of them.” ‘Isa 82h. said: “How 
terrible it is for your remaining husbands! How do they not take heed 
of what happened to your previous husbands!” 

Know that anyone who thinks that he can be enthralled in the 
world with his body, yet avoid it with his heart, is delusional. The 
Prophet Bee said: “The likeness of a worldly person is the likeness of 
one who walks in water. Is the one who walks in water able to walk 
without getting his feet wet?”2°! 

‘Ali £25, wrote to Salman al-Farisi ®: “The likeness of the world 


is the likeness of a snake—it is soft to the touch yet its venom is 
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lethal. Turn away from what amazes you therein, because little of it 
stays with you. Drop what you think is important concerning it, 
because you are certain that it will depart. Be at your happiest when 
you are most weary of it; for indeed, every time its owner finds solace 
and happiness in it, some detestable thing takes it away from him.”?°? 

‘Isa sh. said: “The likeness of the seeker of the world is the 
likeness of one who drinks the ocean’s water. The more he drinks, the 
thirstier he becomes, until it kills him.”2°? 

Know that whoever finds solace in the world, while he is certain 
that he will depart from it, is at the pinnacle of foolishness. Rather, 
the likeness of the world is the likeness of a home the owner of which 
has prepared and adorned it for receiving guests. Someone enters the 
home and is offered a golden tray with frankincense and sweet basil 
to smell and leave for the next person, not to own. However, he is 
ignorant of the owner’s way of doing things and believes that he has 
given the tray to him. When the guest’s heart becomes attached to the 
tray, the owner asks for it to be returned. Thus, the guest is angered 
and hurt. Whoever knows the owner’s way of doing things enjoys the 
tray, thanks the owner, and returns it to him with a good and open 
heart. 

Likewise is Allah’s habit in regards to the world. It is a guest home 
for travellers—not permanent residents—to make preparations and 
benefit from it, just as an empty home may be benefited from. They 
leave it for whoever will come after them with goodness and without 
their hearts forming an attachment. This is the likeness of the world 


and whatever Allah has created in it. 
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The Eighth Principle 


PRIDE 
(AL-KIBR) 


Allah said: 
ae woo 3S 1S re \- ry 3 10 & “ ih 
L> pris Ss £ ike As — ye JAS B 


. .like this, Allah seals the heart of every conceited, haughty person. 
(40:35) 


Allah Be also said: 





be gathered on the Day of Resurrection as pulverized bits which 
people will trample on. This will be because of their lowliness to 
Allah ae cia 


2). once said to Bilal: “Verily, there is a valley in Hell called 





Hubhub. “Allah Be will rightfully house it with every haughty person. 


So beware, O Bilal, of being from among those who reside there!”?°” 


said: “O Allah! I seek refuge in You from pride swelling 
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within me.”*°° He & 





> also said: “Allah Be will not look at a person 
who drags his garment out of conceit.””°? Also: “Whoever is arrogant 
within himself or swaggers conceitedly will meet Allah ie with His 
Wrath upon him.”2°° 

He Boe said concerning the virtue of humility: “Allah does not 
increase a slave’s clemency without increasing his dignity likewise. 
There is no one who humbles himself for Allah’s sake except that 
Allah Be raises him up.”2°! He 2 


whoever humbles himself despite not being in a _ subordinate 


> also said: “Glad tidings to 





position.”*°? Allah {&&% revealed to Misa gh: “I only accept the 
prayer of a person who humbles himself on account of My 
Magnificence, never self-aggrandizes over My creatures, attaches his 
heart to fearing Me, spends the day remembering Me, and restrains 
his self from his desires for My sake.”2°? 


Our Prophet se said: “If the slave humbles himself for Allah, 


Allah #% will raise him up to the seventh heaven.”?° He s 





said: “Verily, humility does not increase the slave in anything but 
elevation. Therefore be humble, and may Allah Be have mercy on 
you!”2°° Also: “I am pleased by the man who carries a thing in his 
hand in order to serve his family, as a way of repelling pride from his 


self.”2°° 


[THE REALITY OF PRIDE] 


The reality of pride is that a person sees himself above another in 
regards to an attribute of perfection, which causes in him an inflated 
pride and a pleasure at this contemptible belief. For this reason, the 
Prophet se said: “I seek refuge with You from the inflated pride of 


conceit.”*°” For this reason, when someone asked permission of 
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‘Umar to preach to the people after the Dawn Prayer, he said: “No. I 
fear that you will be puffed up until you reach the Pleiades.” 

Furthermore, this inflated pride produces certain outward actions 
in a person—like sitting high in gatherings, walking in front of others 
in the street, looking askance at others. He feels irritated if the other 
person does not initiate the greeting of peace with him, or falls short 
in supplying his needs or venerating him. Pride leads a person to scoff 
when he is admonished or taught, while he himself is harsh whenever 
he admonishes or teaches. He denies the truth when he debates, and 
looks at the common folk as if he were looking at donkeys. 

Pride is so detestable that whoever has a particle’s weight of it in 
his heart will not enter Paradise, due to the fact that beneath it are 
three types of immensely filthy traits: 

The first of them is that it is a contention with Allah Be regarding 
an attribute that is unique to Him; for Haughtiness is His upper 
garment, as He has said. Mightiness befits no one but Him. In what 
sense does mightiness suit a lowly slave who has no dominion over 
his personal affairs, let alone the affairs of others? 

The second is that it leads a person to denying the truth and 
disdaining the creation. The Prophet Bee said in a clarification of 
pride: “The arrogant one is whoever is impudent toward the truth and 
has contempt for people.”*°° Scoffing at the truth closes the door of 
happiness, and so does having disdain for the creation. 

Someone said: “Allah Be has indeed concealed three things in 
three things: He concealed His Pleasure in His obedience; so do not 
make light of anything concerning it, for maybe Allah’s Pleasure is in 
it. He concealed His Wrath in His disobedience; so do not make light 
of anything concerning it—whether minor or major, for maybe the 
Wrath of Allah Be is in it. Lastly, He concealed His Protective 
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Friendship in His slaves; so do not belittle or disdain anyone from 
among them. Maybe he is a protected friend of Allah j&.”°°° 

The third is that it comes between a person and all praiseworthy 
traits. The arrogant person is unable to love for people what he loves 
for himself, unable to be humble, and unable to abandon scoffing at 
others or being arrogant or angry. He is unable to contain anger, 
unable to be gentle when advising, and unable to abandon 
ostentation. 

Overall, there is no blameworthy characteristic that the arrogant 
person does not by necessity possesses; and there is no praiseworthy 


characteristic that he is not by necessity bereft of. 


[TREATING THE FILTHY TRAIT OF PRIDE] 


The summative treatment for curbing the filthy trait of pride is for a 
person to know himself—that he is at first a scattered [sperm] drop; 
in the end, he is a foul corpse; and between these two he carries filth. 
He should understand the statement of Allah iB: 


Man is destroyed! How ungrateful he is! From what thing did He 
create him? From a [sperm] drop He created him and then measured 
out his destiny. Then He facilitated the way for him. Then He causes 

him to die and buries him. (80:17—21) 


Hence, he should know that he was created from the silence of 
non-existence, and was nothing—not even mentioned—and there is 


nothing that is less than nothingness. Thereafter, Allah created him 


196 


from dirt, then a drop of sperm, then a clinging form, then a piece of 
flesh. He had no hearing and no sight, no life and no power. Allah 
created all of that for him, yet he is still deficient in the extreme. 
Sickness and disease overcome him, and his natural components are 
in opposition to one another, some of them destroying others. He 
becomes sick against his will, hungry against his will, thirsty against 
his will. He wants to know a thing, yet is ignorant of it; he wants to 
forget a thing, yet remembers it. He dislikes something that benefits 
him, and desires something that harms him. Not for a moment is he 
secure from losing his life, his mind, his health, or an organ or limb 
from his body. Then, finally, he dies and is subjected to punishment 
and accountability. If he is from the people of Hell, then a pig is 
better than him. So in what sense does pride befit him, when he is a 
lowly slave possessed by another and is unable to do anything? Hasan 
al-Basri 8; said to someone who walked with a swagger: “This is not 
the walk of someone who has excrement in his guts.”*”? How does 
pride suit the one who has to clean waste off of his body at least 


twice a day and has to carry it all the time? 


[ TREATING PRIDE BY CONSIDERING THE OBJECT OF PRIDE] 


A detailed discussion of the treatment of pride must be in reference to 
what pride is taken in, which are four qualities: 

The first is knowledge. The Prophet Boe said: “The sickness of 
knowledge is conceit.”?”! He Bee also said: “Do not be among the 
high-handed scholars, for your knowledge would not compensate for 
your ignorance.”?/2 

It is rare that a scholar is free from the sickness of pride. Indeed, 
he sees himself as being above people with his knowledge (which is 


the most honourable virtue according to Allah is). Sometimes he is 
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arrogant with religion—regarding himself as superior to others 
according to Allah 38, and sometimes he is arrogant concerning the 
world—regarding his right as an obligation on people, and being 
taken aback if they do not humble themselves to him. It is more 
fitting that this type of person be called ignorant. Real knowledge is 
that through which he knows his Lord and himself, the risk of his life 
ending in a bad state, and Allah’s ie proof against him. Real 
knowledge is to pay close attention to the risk of his life ending in a 
bad state, and not to see any ignorant person without saying: 
“Perhaps he disobeyed Allah Be in ignorance, but I have disobeyed 
Him with knowledge. Allah’s Bs proof against me is more firmly 
established.” Abit’d-Darda’ is said: “Whoever increases in 
knowledge, increases in humility.” 
Allah said to His Prophet ep : 








yet it will not pass their throats. They will say: ‘We have recited the 
Qur’an, and who is more well-versed in it than us? Who is more 
knowledgeable than us?’”” Then he turned and said: “These people are 
from you, O community of believers! These people are fuel for 
Hell.”?”° The pious predecessors would strongly warn against this, to 
the point that Hudhayfah £8, once led some people in prayer; when 
he closed the prayer he said: “You must either choose an imam other 
than me or pray individually. I sensed within myself that there was 


no one among the people better than me.”*”* 
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A person should think: how many Muslims looked at ‘Umar 2 i®s— 
before he converted to IsLam—and disdained him? The final deeds of 
‘Umar is, were what they were. Perhaps that Muslim (who 
disdained him) apostatised after the conversion of ‘Umar. Thus, the 
arrogant one was from the people of Hell, and the one who was 
viewed arrogantly was from the people of Paradise. 

There is no scholar for whom it is not conceivable that his life will 
end in a bad state, and that the ignorant person’s life may end in 
happiness. How can there be any arrogance while knowing this? The 


Prophet Ro said: “A scholar will be brought on the Day of 





Resurrection and thrown in Hell. His guts will be spilled out and he 
will rotate around them like donkeys rotate around a hand mill. The 
people of Hell will gather around him and say: ‘What is with you?’ He 
will say: ‘I used to command good, yet I did not come with any; and 
forbid evil, yet I came with it.’””2”° 

What scholar is safe from that? Why does his fear not preoccupy 
him from being arrogant, when Allah Be has said regarding Bal‘am 
ibn Ba‘tra’ (one of the greatest [Jewish] scholars) because he clung to 


his desires: 


His likeness is that of a dog—if you drive it away it will loll out its 
tongue, and if you leave it alone it will loll out its tongue. (7:176) 


He also said to the Jewish scholars: 


eel 4% ud CAS: 


They are like donkeys carrying books. (62:5) 


iB 


He should examine the reports that are related concerning evil 
scholars until fear overcomes his pride. Pride remains in spite of this 
only for the one who is preoccupied with sciences that are not 
beneficial for the religion—like debate, language, and others—or the 
one who is preoccupied with knowledge yet is filthy within, so his 
filth increases because of it. 

The second reason for pride is piety and devout worship. The 
devout worshipper is not devoid of inward pride. The foolishness of 
some of them has even gone to the point that they regard people’s 
misfortunes and triumphs as being because of their miracle working. 
Thus, whoever dies or becomes sick, they say about them: “You have 
already seen what Allah has done to him.” They might say if they are 
offended: “You will see what will happen when you cross me.” These 
fools do not know that a group of disbelievers assaulted the prophets 
and did harm to them, yet they were given plenty in this world and 
vengeance was not taken upon them. Indeed, some may have 
converted to Islam and attained happiness in this world and the 
afterlife. So, it is as if they see themselves as superior to the prophets, 
and those that offend them as more despicable than the disbelievers. 

The right thing for a devout worshipper to do when he looks at a 
scholar is to be humble with him due to his ignorance. If he looks at 
an open sinner he should say: “Maybe he has an inner trait that 
covers his outer acts of disobedience; and maybe there is envy, 
ostentation, or an inner filth for which Allah Be despises me, and 
thus will not except my outer deeds.” Allah Bs looks at the hearts— 
not the forms—and among the inner filth of the heart is pride. It has 
been narrated that a man from the Children of Israel, who was called 
the profligate of Israel due to his extreme corruption, sat with a 
devout worshipper of the Children of Israel. The profligate said: 
“Perhaps Allah Be will have mercy on me through his blessing.” The 
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devout worshipper said to himself: “How could the likes of this open 
sinner sit with me?” He said to him: “Get away from me.” So Allah 
Be revealed to the prophet of that time: “Go to each of them and tell 
them to start anew, for I have forgiven the profligate and annulled 
the deeds of the devout worshipper.” 

It is narrated that a man stepped on the neck of a devout 
worshipper of the Children of Israel while he was prostrating. He said 
to him: “Get up, for by Allah, Allah will not forgive you.” So Allah 
revealed to him: “O you who has sworn by me! To the contrary, it is 
you whom Allah will not forgive.”?7° 

Hence, the smart ones are very careful about this, and say what 
‘Ata’ as-Sulami used to say—despite his extreme piety—whenever 
there was a strong wind or lightning: “None of this afflicts people 
except because of me. If ‘Ata’ were to die, they would be freed from 
it.”2”7 Someone once said on ‘Arafat: “I would hope for mercy for all 
of them, were I not here among them.” 

Examine the huge difference between someone who is sincere 
about his deeds and piety, and thus fears for himself; versus someone 
who grudgingly performs outer deeds that might not be free from 
ostentation and other ailments—then acts as though he is doing Allah 
is a favour by his action. 

The third reason is pride about lineage. Its treatment is that a 
person examines his lineage; for indeed his father was a scattered 
sperm-drop, and his grandfather was dirt. There is nothing nastier 
than a drop of semen and nothing lower than dirt. 

Furthermore, the one who boasts of lineage is boasting about the 
qualities of other people. If his forefathers were to speak, they would 
surely say: “What’s so special about you in particular? You are 
nothing but a worm in the urine of the one who has a good quality.” 


For this reason, it is said: 
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If you boast about highborn forefathers, you have told the truth; 

but what an awful thing they produced! 

How can someone be arrogant about having the lineage of 
wealthy people, when they might be burned to ashes in Hell and 
would wish to be pigs and dogs just to get out of the plight they are 
in? How can someone be arrogant about having the lineage of 
religious people, when they themselves were never arrogant—their 
honour was through their religiousness, and part of that religiousness 
was humility? One of them would say: “If only I were a piece of 
straw,” or: “If only I were a bird.” All of them were preoccupied with 
fear of the disastrous end that would result from pride—despite their 
knowledge and their works! So how could someone who is bereft of 
their qualities be arrogant about having their lineage? 

The fourth reason is pride due to wealth, beauty, or having 
followers. Pride due to these things is ignorance; for indeed, they are 
not innate qualities—by this, I mean: wealth and having followers. 
How can someone be arrogant about a quality for which the hand of 
the thief and the robber is outstretched? How can someone boast 
about beauty when a month’s fever spoils it and smallpox removes it? 
Really, if an attractive person were to think about the nasty mess 
within his body, it would astonish him such that he forgot his 
superficial adornment. If an attractive person were to neglect taking 
care of his body through bathing and cleaning for a week, he would 
become nastier than a corpse—from bad breath, body odour, the 
stench of waste, and the grossness of dirt, snot, and rheum. In what 
sense can a rubbish dump boast about its beauty? The human being is 
in reality a rubbish dump; for truly, he is a source of nastiness and 
filth. 
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The Ninth Principle 


SELF-ADMIRATION 
(AL- UB) 


Allah said: 


On the Day of Hunayn, when your great number pleased you (9:25) 
He 38, said: 
H lee Op 2g)! Op ots 
While they think that they are doing well. (18:104) 


He Be said: 


Do not claim yourselves to be pure. He is more Knowledgeable of 
whoever is God-fearing. (53:32) 





The Prophet rs ~ said: “There are three destructive characteristics: 


stinginess that is obeyed, caprice that is followed, and a person’s self- 


admiration.”278 
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Ibn Mas‘tid ®s, said: “Destruction is in two things: despair and 
self-admiration.” He combined these two because a desperate person 
does not seek happiness due to his despair, while a person who 
admires himself does not seek it due to his belief that he has already 
attained it. 

The Prophet se said: “If you did not commit sins, I would fear 
for you what is greater than  that—self-admiration,  self- 
admiration.”*”° ‘A’ishah @%; was asked: “When is a man doing bad?” 
She said: “When he thinks that he is doing well.” 

A man looked at Bishr bin Manstir as he was prolonging the 
prayer and performing worship well. When he finished, he said: “Do 
not be deceived by what you have seen from me; for indeed, Iblis 
worshiped Allah Be and prayed for thousands of years, then became 


what he has become.” 


[THE REALITY OF SELF-ADMIRATION] 


The reality of self-admiration is to magnify the self and its 
characteristics, which are blessings; and to rely on them—forgetting 
the Bestower of blessings, and feeling secure about not losing them. 
If, in addition to this, a person sees himself as having some 
entitlement or position with Allah, then this is called conceit. One 
report says: “Indeed, the prayer of the conceited does not rise above 
his head.”28° 

The sign of conceit is that a person is amazed at his supplication 
being rejected, and at the good condition of the one who annoys him. 
Self-admiration is the cause of pride. However, pride requires 
someone else to be arrogant towards, while self-admiration is 


conceivable individually. 


204 


As for the one who sees Allah’s blessing upon him through some 
deed, knowledge, or anything else; who fears its cessation, and 
rejoices in Allah’s Be blessing simply because it is from Allah iB, he 
is not guilty of self-admiration. Rather, the person who admires 
himself is someone who feels secure, and forgets to attribute blessings 


to their Bestower. 


[TREATMENT OF SELF-ADMIRATION| 


Self-admiration is pure ignorance; therefore its treatment is pure 
knowledge. If a person is admires himself due to strength, wealth, 
beauty, or some other affair that is not attached to his choice, then it 
is also ignorance. These things are not from him, so he should admire 
the One who gave him that thing without him deserving it. He should 
also reflect on the fact that the loss of that blessing is an imminent 
threat, as a consequence of the least bit of illness or weakness. 

If a person admires his knowledge or deeds and what falls under 
his choice, then he should reflect on what facilitated those deeds for 
him—and that they were not facilitated except by a limb, ability, will, 
and knowledge. All of these things are among Allah’s de, creation. If 
Allah created the limb and the ability, subjugated the means, and 
removed all distractions, then that action happened necessarily. The 
compelled has no right to admire what occurs from him by necessity, 
for he is compelled to choose it. He does not do something if he wills, 
but only if Allah wills. Whether he wills or does not will is irrelevant, 


so long as will is a matter created within him. Allah Be said: 


1s ween ecy 
Ss! C)oslas Look 
ae) Ay 


And you do not will unless Allah wills. (76:30; 81:29) 
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The key to action is the imposition of will and turning away from 
all diversions, along with complete physical capacity—all of which is 
in Allah’s ies Hand. Consider: if the key to the treasury was in the 
king’s hand and he gave it to you, and you took money from the 
treasury—would you admire his generosity when he gave you the key 
without your deserving it, or would you admire your full capacity to 


take it? What real capacity is there other than being put in position? 


[THOSE WHO MAKE A GIFT OF ALLAH jf REASON FOR 
DESERVING ANOTHER GIFT] 


Among the truly astonishing things is that a rational person admire 
his knowledge and reason to the extent that he is astonished if Allah 
Bs impoverishes him and enriches someone who is ignorant. He says: 
“How can Allah spread blessings over an ignorant person and deny 
me?” He is answered: How can He provide you with knowledge and 
reason and deny them to the ignorant person? This is a gift from Him 
—do you make it a reason for deserving another gift? Rather, if He 
combined in you both reason and wealth, and denied both of them to 
the ignorant person altogether, that would be more worthy of 
astonishment. The rational person’s astonishment at this is just like 
the astonishment of someone to whom a king has given a horse, while 
he has given someone else a slave. The former asks: “How could he 
give a slave to so-and-so when he doesn’t have a horse, and deny me 
when I own a horse?” He only came to own a horse through the 
king’s giving, yet he makes his gift a reason for deserving another 


gift! This is quintessential ignorance! 
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Instead, the truly rational person is always amazed at Allah’s ies 
Grace and Generosity, from whence He gave him knowledge and 
reason, and provided him with the means and capacity to worship 
without any entitlement from him. He denied that to another, 
subjected him to that which calls to corruption, and compelled him to 
it by turning away from him that which calls to good—without any 
previous crime on his part. 

If a person truly witnesses this, then fear will overcome him. He 
might say: “Allah has blessed me in this world without any means on 
my part, and singled me out with it to the exclusion of others. 
Whoever does the like of this for no reason must be quick to punish— 
also without any crime or reason. What shall I do if the blessings 
bestowed upon me are a plot or a gradual misguidance?” This is as 
Allah i said: 


We opened the doors of everything to them until they rejoiced in what 
they were given; then We took it from them unexpectedly. (6:44) 


And as He Be said: 


a all 
ae Ss 
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We will gradually misguide them from where they do not know. 
(7:182; 68:44) 
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The Tenth Principle 


OSTENTATION 
(AR-RIYA) 


Allah 8% said: 


le ey ee eee oe ae) ee: 407% 
§O98\F2 oP Sel @ Obie aD OS oD Gil ® GLa ty: 


Woe to those who pray and are heedless of their prayer, those who 
are ostentatious. .. (107:4—5) 


Allah B& said: 
{V5 SA YG EGS poate ap Y tl ao) ets Lh] 


We feed you only for the sake of Allah’s Countenance; we do not 
want any reward or thanks from you. (76:9) 


Allah 8% said: 
(i413 ve a \ ae ae a 
est Sus fern 4) Av 3 PO co P 


Whoever hopes to meet his Lord, let him do righteous deeds. . . 
(18:110) 


By ‘righteous deeds’, He intended sincerity. 
The Prophet ey 





> said: “Verily, the most dreadful thing I fear for 


pe 


you is the minor association of partners with Allah (ash-shirk al- 
asghar).” It was asked: “And what is that?” He said: “Ostentation. 
Allah 38, will say on the Day of Resurrection when He rewards the 


slaves for their deeds: ‘Go to the people to whom you were 


208 


ostentatious, and see if you will find any reward with them.””2°! He 


: oe said in a long hadith: “It will be said to the soldier, the scholar, 
and the spender when one of them says: ‘I did this and that’, ‘You 
have lied. You wanted for it to be said that so-and-so is a scholar or 
brave or generous.’ Then he will be taken to the Fire.”*°? He Bee said: 
“Seek refuge with Allah from the Pit of Sorrow.” It was asked: “What 
is that?” He said: “A valley in Hell WJahannum) that is prepared for 
people who recite the Qur’an ostentatiously.”?°° 

He Bee said: “Allah Be said: ‘Whoever performs a deed for Me but 
associates another with Me concerning it, it is for him entirely and I 


am free of it. I am the Freest of those free from need of 





partnership”””°* He > said: “Allah does not accept a deed that has a 


particle’s weight of ostentation in it.”?°> He Bee said: “Verily, the 
slightest bit of ostentation is an association of partners with Allah.”2°° 

‘Isa XH. said: “If it is a day that one of you is fasting, then he 
should put oil on his head and beard and wipe his lips, so that the 
people do not see that he is fasting. If he gives with his right hand, he 
should hide it from his left hand; and if he prays, he should lower the 
cover over his door. Allah ies most certainly divides praise, just as He 
divides provision.”2°” 

For this reason, ‘Umar ®s, said to a man who would tilt his neck 
[to lower his head] during prayer: “O you with the neck! Straighten 


your neck up; for humility is not in the necks, but in the hearts.” 





Our Prophet 4 7 said: “The ostentatious person will be called by 
four names on the Day of Resurrection: ‘O ostentatious one! O phony 
one! O sinner! O loser! Go and take your reward from the one whom 
you worked for; for there is no reward for you with Us!’”2°° 

Qatadah said: “If a slave is ostentatious, Allah Be says: ‘Look at 


how my slave is mocking Me.” Al-Hasan said: “I accompanied people 
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who, whenever some point of wisdom occurred to one of them that 
would have benefited both himself and his companions had he voiced 
it, he was prevented from doing so because he did not desire 


fame 29289 


[TYPES OF ACTION IN WHICH OSTENTATION OCCURS] 


The reality of ostentation is seeking status in people’s hearts through 
worship and good deeds. There are six types of actions that are done 
ostentatiously: 

The first one is ostentation in respect of the body: such as showing 
skinniness and lightness so that one is thought to stay up praying at 
night and to fast all day; showing sorrow so that one is thought to be 
extremely earnest regarding religious affairs; showing disheveled hair 
so that one is thought to be extremely immersed in the religion and 
has no time to take care of himself; showing chapped lips to suggest 
that one fasts; and lowering the voice to suggest that one is weak 
from the severity of struggling. 

The second is ostentation through form: such as shaving the 
moustache, lowering the head while walking, moving calmly, leaving 
the mark of prostration on the face, and shutting the eyes in order for 
it to be thought that one is in a state of spiritual ecstasy, unveiling, or 
deep thought. 

The third is ostentation in regards to clothes: like wearing wool or 
another rough material, shortening a garment up to close to half of 
the shin, shortening sleeves, and leaving a garment dirty or with 
holes—in order for it to be thought that one has no time to take care 
of his clothes; wearing patched clothing and praying on a rug, in 
order to be considered one of the Sufis (despite being bankrupt 


concerning the reality of Sufism); wearing a garment with tight 
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sleeves or a seamless shawl, or widening the sleeves, in order to be 
thought a scholar; or putting a sheet over the turban and wearing 
socks, in order for it to be thought that one is an ascetic due to his 
extreme caution from the dust on the street. 

Then there are those who seek status in the hearts of righteous 
people, so they wear shabby clothes; and if they are burdened with 
wearing a nice new garment (which is permitted in Revealed Law and 
was worn by the pious predecessors), they would view it like 
slaughter, fearing that people would say, “It seemed acceptable to 
him as asceticism.” 

Among them is the one who seeks status with sultans and 
merchants through expensive patched wool clothes. If he were to 
wear shabby clothes, they would surely ridicule him; and if he wore 
upscale clothes, they would not believe he was an ascetic. So he seeks 
dyed patches, fine clothes, and high quality wool. His clothes are 
valuable and rare, like the clothes of the rich, yet their color and form 
are like the clothes of the righteous. If these people were burdened 
with wearing shabby clothes, it would be like a slaughter for them— 
due to their fear of falling in the estimation of the rich. If they were 
burdened with wearing fine material (which is permissible to wear), 
yet its value was less than the value of the clothes of the rich, it 
would be extremely difficult for them—due to their fear of 
diminished status in the hearts of the righteous (who will say: “It 
seemed acceptable to him as asceticism”). 

The fourth is ostentation through statements: such as the 
ostentation of preachers; using flowery language; and choking or 
tearing up when relating points of wisdom, hadiths, or statements of 
the pious predecessors. Despite these actions, the ostentatious person 
is all the while devoid of the realities of truthfulness and sincerity 


inwardly; rather, it is all so that the speaker may be thought of as 
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possessing those qualities. Hence, he displays sorrow before an 
audience, yet disobeys Allah in private. Another example is claiming 
to have memorised hadith, or to have met shaykhs, and being quick 
to judge a hadith as sound or defective, so that one may be thought to 
possess an abundance of knowledge. Similarly, moving the lips in 
remembrance, or commanding good and forbidding evil in the 
presence of people, while the heart is devoid of grief over 
disobedience; or showing anger over objectionable acts and regret 
over disobedience, while the heart is devoid of any hurt. 

The fifth is ostentation through practice: such as prolonging 
standing in prayer, bowing and prostrating well, lowering the head, 
not looking around much, giving charity, fasting, performing the Hajj, 
walking humbly, and closing the eyes. The ostentatious person does 
these things, while Allah Be knows of his inner self that if he were 
alone, he would do none of it. Rather, he would pray lazily, and walk 
hastily—indeed, he might do that when walking, but if he were to 
feel someone looking at him, he would return to tranquility, so as to 
be regarded as possessing humility. 

The sixth is ostentation through a person having many students 
and companions, or frequently mentioning shaykhs, so that he may 
be thought to have met many of them. This is like someone who loves 
to be visited by scholars and sultans, so that it might be said that he 
is among those from whom blessings are sought. 

The aforementioned are the main ways in which people are 
ostentatious within the religion, all of which is unlawful; in fact, they 
are among the major sins. As for seeking status in the hearts of people 
through actions that are not acts of worship or religious, this is not 
prohibited so long as there is no deception, as we have mentioned in 
regards to seeking status. Worldly people may seek status through 


abundant wealth and slaves; beautiful, high-end clothes; memorising 
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poetry; knowledge of medicine, mathematics, grammar, and 
lexicology; and other deeds and states. This is not prohibited so long 
as it does not lead to annoying others with arrogance or other 
blameworthy characteristics. We have elaborated upon the types of 
ostentation because it is the most dominant blameworthy 
characteristic of the self. Whoever does not know evil and its places is 


not able to beware of it, and Allah knows best. 


[LEVELS OF OSTENTATION] 


Ostentation is despicable on a number of levels: 

The first of them is that which is not through religious or 
devotional affairs: like someone who wears nice clothes when he goes 
out (contrary to what he wears when alone), and someone who 
spends extravagantly to host rich people, so as to be thought 
extremely generous—not so as to be thought of as pious and 
righteous. This is not unlawful; for indeed, possession of hearts is like 
possession of wealth. 

Of course, a little bit of it is all right and beneficial; but an 
abundance of it distracts from the remembrance of Allah, just like an 
abundance of wealth. Whenever aspiration is directed toward 
increased status, and this leads to heedlessness and acts of 
disobedience, then it becomes forbidden for this reason—not in itself. 
As for showing the aforementioned qualities in order for people to 
believe that one is religious and pious, this is prohibited for two 
reasons: 

The first reason is that it is a deception if a person wants people to 
think that he is sincere and obedient to Allah Bs and loves Him, 
when this intention makes a person an open sinner and hated by 


Allah iB. If a man were to hand over money to a group and make 
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them imagine that he is being generous to them, when in fact he is 
handing over a debt, then he has disobeyed because of his deception 
—even if he never sought to be thought of as righteous—because 
possession of hearts through deception is unlawful. 

The second reason is that if a person seeks Allah’s creation 
through worshipping Allah, then he is a mocker. If someone stands 
before a king as if he is there to serve, yet that is not his aim—his 
actual aim being the attention of one of the king’s slaves or slave-girls 
—then observe the punishment this mocker deserves for his mockery 
of the king. It is as if he has sought out the slaves through worship, 
believing that Allah’s slaves are more able to benefit him or bring 
good to him than Allah Be; for the greatness of the slaves in his heart 
calls him to beautify himself in their presence through worshiping 
Allah iB. This is why ostentation is called the minor association of 
partners with Allah. 

Furthermore, the sin increases with the increase of corruption in 
the objective and intention. There are ostentatious people who do not 
seek anything but plain status. Then there are some who seek to lay 
down deposits or take over endowments and the wealth of orphans in 
order to embezzle them, which is undoubtedly even filthier. Some are 
ostentatious in order to get close to women and boys so that he is 
able to engage in debauchery, or in order to increase his wealth so as 
to spend it on wine and musical instruments. This is an even greater 
sin, for he has made worshipping Allah Bs a means to opposing Him. 


We seek refuge with Allah from this! 


[SUBJECTS OF OSTENTATION] 


Just as ostentation becomes worse and its sinfulness more despicable 


according to its different motivating reasons, it also becomes worse 
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according to the subject of ostentation and how strongly it is 
intended. As for the subject of ostentation, this has three levels: 

The worst of them is that a person is ostentatious regarding the 
basis of faith: like the hypocrite who shows that he is a Muslim yet 
his heart has not submitted; or the atheist; or someone who believes 
in permitting the forbidden yet shows that he is persistently faithful— 
when inwardly, faith has been snatched away from him. 

The second is ostentation regarding basic acts of worship: like 
someone who prays or pays zakat in front of people, while Allah 
knows what is within him—if he were by himself he would not do 
these things. 

The third (which is the least of them) is when a person is 
ostentatious regarding supererogatory acts rather than obligations: 
like someone who does much supererogatory prayer and embellishes 
the form of the obligatory prayer; or pays zakat with the best of his 
wealth; or prays the night vigil prayer; or fasts the day of ‘Ashiira’— 
while Allah knows what is within him; if he were by himself he 
would not do any of these things. This is also unlawful, even if the 
severity of its punishment does not reach the extent of ostentation 
regarding the basics. 

As for ostentation worsening according to the degree of intention, 
this could reach the point where a person prays without being ritually 
clean for the sake of people, or fasts when he would eat if he were by 
himself. 

The intention of worship could also be connected to this, and has 
three states. The first is that worship is an independent motivation—if 
he were alone he would do it. However, another person seeing him 
increases his energy, and his practice is lightened because of him. I 


hope that this amount of ostentation does not nullify his deeds, and 
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that his worship is valid and he is rewarded for it; whereas he will be 
punished for intending ostentation, or his reward diminished. 

The second is that the intention to worship is weak, so that if he 
were alone he would not be independently motivated to worship. 
This person’s worship is invalid, and weak intention to worship does 
not negate the severity of Allah’s loathing of him. 

The third is that the two intentions are equal, so that each one 
exists as an independent motivation when the person is alone; or that 
a person is not motivated to do either one of them, but rather both of 
them together. This has rectified a thing while ruining its like, for one 
would not normally exchange capital for capital. It might be said that 
if the two intentions are equal, then one of them is expiation for the 
other. However, the statement of Allah Bs: “T am the Freest of those 


free from need of partnership”??? 


, indicates that He will not accept 
the deed, nor reward it. As for Him punishing a person because of it, 
this requires examination. The most probable to me—and knowledge 
is with Allah :—is that the person is not free from sin and 


punishment. 


[OSTENTATION CAN BE CLEAR, HIDDEN AND MORE 
IMPERCEPTIBLE THAN A CRAWLING ANT] 


Know that some ostentation is clear, some of it is hidden, and some of 
it is more imperceptible than a crawling ant. As for the clear, it is 
what motivates a person to act; if it were not for that motivation, the 
person would have no desire to do so. As for the hidden, it is for an 
act not to be done solely for the sake of some outer motivation, but 
for an act to become easier and the energy for it to increase—like if 
someone regularly prays every night, but if he had a guest he would 


increase his energy. 
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Something more hidden than this is that a person does not 
increase his energy; however, if someone were to see him praying at 
night before he finished or immediately afterwards, he would be 
happy for it and find some excitement within his self. This indicates 
that ostentation was concealed in the depths of his heart as fire is 
concealed under ashes, such that happiness seeped out of him upon 
the realisation that someone had seen him—although he was unaware 
of it before this. 

Even more hidden than this is that a person is not happy when 
another sees him; however, he expects the other to initiate the 
greeting of peace and stand at attention for him, is astounded by 
someone being rude to him, and shows no toleration or respect in his 
dealings. This indicates that he feels that he has some status over 
people because of his deeds; thus, it is as if he expects their respect 
and reverence due to his worship, despite this being hidden from 
them. No one is devoid of these hidden ills except the persistently 
truthful ones. All of it is sin, and the nullification of good deeds is to 
be feared as a result of it. 

Of course, there is no harm in a person feeling joy at another 
seeing him if his joy is in Allah Bs manifesting the good in him and 
concealing the bad, when he himself had intended to conceal both of 
these. Thus, he rejoices in Allah’s Be Benevolence towards him. 
Likewise, he rejoices because Allah has given him the good news that 
wherever He does good towards him in this world, He will also do the 
same for him in the afterlife. He may also rejoice in the fact that the 
one who sees him takes him as an example, or obeys Allah due to 
being motivated by him. The sign of this is that he also finds joy if 
that other person sees someone else whom he may hopefully take as 


an example. 
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Due to the hidden nature of the doors to ostentation and its 
severity in overcoming the inner self, those earnest about their 
religion conceal their worship and struggle against their egos. ‘Ali 
®s, said: “Truly, Allah 5, will say to the Qur’an reciters on the Day 
of Resurrection: ‘Were market prices not discounted for you? Were 
you not the ones to whom greetings of peace were initiated? Were 
your needs not fulfilled? You have no reward, for you have already 
exhausted it.’” 

If you desire sincerity, you must struggle earnestly for people to 
be like dumb animals and children when it comes to you—while 
worshipping, you should not sense any difference between their 
presence, their absence, their knowledge of your worship, or their 
heedlessness of it. You should be satisfied with Allah’s ie Knowledge 
alone, and seek your reward from Him—for indeed, He does not 
accept anything but sincerity—so that you do not prevent yourself 


from His Beneficence when you need Him most. 


[JUDGING THE OCCURRENCE OF OSTENTATION] 


Perhaps you say: “I am not able to extricate myself from the hidden 
ostentation that you have described, though I am able to do so 
regarding obvious ostentation. Is my worship correct despite this?” 
Know that ostentation occurs either at the first instance of a deed, 
during the deed, or after finishing the deed. What occurs with the 
start of a deed nullifies it and precludes its validity if it was the 
motivating factor that influenced the act. Instead, the initial 


undertaking of an act must be sincere. 
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The deed is only nullified if ostentation is the motivating factor 
for the action. However, if—for example—there is no ulterior motive 
until immediately after having begun the action, then I am of the 
opinion (and knowledge is with Allah Bs) that the basis of the prayer 
[for example] is correct. Rather, the merit of immediately focusing on 
Allah is lost, and the person is disobedient by seeking to be seen; he 
has nevertheless fulfilled his obligation. 

As for ostentation that occurs within prayer, if it nullifies the true 
motivation for prayer, then it nullifies the prayer. An example of this 
is that a person brings an item to the prayer and remembers that he 
forgot some part of it. Had he been alone, he would have cut short his 
prayer; however, he finishes the prayer out of shyness before people. 
This person does not fulfill his obligation, because his intention has 
been discontinued, and thus his motivation for worship is also 
discontinued. 

It may be that a person’s intention has not been discontinued, yet 
his motivation has become obscured and dominated—such as if a 
group of people attend and his heart is overcome by joy at them 
seeing him, such that the original motivation for worship becomes 
obscured. In that case, what is most probable in my opinion is that if 
he has performed a unit of prayer and his original motivation does 
not return to him, his prayer is ruined. This is because we extend the 
obligation of intention at the beginning of the prayer to whatever 
comes after it on the condition that nothing has occurred which—had 
it happened at the beginning—would have rendered the prayer 
invalid. 

If his motivation for worship was not obscured, but he merely felt 
some happiness that did not affect his deed—trather, it affected his 
beautification of the prayer only—then the most probable liklihood in 
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my opinion (and Allah is more Knowledgeable) is that his prayer is 
not ruined and he has fulfilled his obligation. 

As for ostentation that occurs after the prayer—such as 
mentioning his deed, happiness that people know about it, and 
desiring to be seen—this does not fall under what has been 
mentioned. Nevertheless, such a person is disobedient and has 
committed a sin, and his punishment will be commensurate to his 
intention and the degree to which he shows off. Whenever he finds an 
occasion to mention his worship—whether explicitly or implicitly— 
then it indicates that ostentation was hidden within the core of his 


ego. 


[TREATING OSTENTATION BY EXAMINING ITS MOTIVATING 
CAUSES] 


If you know the reality of ostentation and the abundance of its 
inroads, then it is upon you to exert yourself in treating it. Its 
treatment is repelling the motivating causes behind it, which are 
three: love of praise, fear of censure, and greed. 

As for love of praise, it is like the one who presses forward to the 
front line of battle in order for it to be said that he is brave, or shows 
his acts of worship in order for it to be said that he is pious. Its 
treatment is the same as the treatment for love of status, which is for 
a person to know that it is an imaginary perfection that has no reality 
to it. The specific treatment with regards to ostentation is for a person 
to affirm to himself the harm that it contains. Indeed, even sweet- 
tasting honey would be easy to forgo if one knew that there was 
poison in it. He should therefore affirm to himself that, on the day 
when he is most in need of his good deeds, he will be told because of 


his ostentation: “O sinful one! O misguided one! You mocked Allah 
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Bs. paid attention to His slaves, loved them, bought their praise with 
Allah’s Be Censure, and sought their pleasure by angering Him. Was 
there no one more worthless to you than Allah ie?” 

If there were nothing except this humiliation and embarrassment, 
it would be sufficient prevention from ostentation. How then could it 
not be sufficient, when added to it there is punishment and the 
nullification of worship, and when the scale of a person’s bad deeds 
may preponderate after comparison with the scale of his good deeds 
—and thus be the cause of his destruction? If you affirm to yourself 
that the pleasure of people is an end that you will never reach, and 
that whoever seeks the pleasure of people by angering Allah Be 
actually angers them, then how can one abandon the Pleasure of 
Allah for something which there is no prospect of attaining? 

As for the second motivation, which is fear of censure, one should 
affirm to himself that people’s censure will not harm him if his deed 
is praiseworthy according to Allah 3g. So why would one subject 
himself to Allah’s Censure and Loathing out of fear of the creation’s 
censure? It suffices one to know that people would despise him if 
they knew the intended ostentation within him. Allah refuses not to 
expose his secret so that his hypocrisy would be known; thus, the 
people would loath him as well, after Allah’s Be Loathing. If, on the 
other hand, he were sincere and turned his heart away from them, 
looking toward Allah Be exclusively, then his sincerity to Him would 
be exposed and they would love him. 

As for the motivation of greed, it is repelled through knowing that 
it is an imaginary matter, whereas missing Allah’s Be Pleasure is 
complete. It is also repelled through knowing that Allah Be is the one 
who subjugates hearts, and that whoever is covetous of the creation is 


never bereft of degradation, lowliness, and subservience; whereas 
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whoever turns away from covetousness of the creation, Allah Be 
suffices him and subjugates their hearts for him. 

If one brings to mind the pleasure of the afterlife at its highest 
levels and knows that all that will pass him by as a result of 
ostentation, his heart turns away from the creation, his aspiration is 
reinforced, the lights of sincerity shine upon him, and Allah Be aids 


and enables him. 


[TREATING THE SUDDEN OCCURRENCE OF OSTENTATION 


Perhaps you say: “I have affirmed all of this for myself, and my heart 
is opposed to ostentation; however, maybe an occasion of ostentation 
will come up and assualt me unexpectedly in some acts of worship 
when the creation sees me. So what is the treatment in the case of 
this assault of ostentation?” 

Know that the foundation of this treatment is that you hide your 
acts of worship just as you hide your immoral acts, for in this is 
security. It has been narrated that one of the companions of Abii Hafs 
al-Haddad censured the world and its people. So he said to him: “You 
have shown what you should have concealed—do not sit with us 
anymore.” 

Know that hiding worship is only difficult in the beginning. When 
it becomes normal, one’s nature becomes familiar with the pleasure 
of intimate conversation with Allah in private. Whenever there is an 
assault of an occasion for ostentation, its treatment is that you renew 
in your heart that which was deeply rooted therein before: the 
realisation that you are subjecting yourself to the Loathing of Allah 
3%, and the inability of people to benefit or harm you—until this 


produces an aversion to whatever calls to ostentation. 
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Furthermore, whereas desire calls to responding to ostentation by 
beautifying deeds and rejoicing in them, aversion calls to repelling 
and turning away from it—and the latter is more powerful. If your 
aversion becomes strong enough to prevent you from relying upon 
ostentation, and you continue in your previous state (neither 
increasing nor decreasing), without falsely displaying the action or 
spreading news of it, then you have repelled any sin and are not 
responsible for any more than that. 

As for repelling thoughts and repelling one’s nature from inclining 
to people’s acceptance, this is not included in moral responsibility. 
The most that one is responsible for is to dislike ostentation and to 


refuse to answer its call. 


[ DISPLAYING ACTS OF OBEDIENCE AS AN EXAMPLE AND 
HIDING THEM OUT OF FEAR OF OSTENTATION] 


It is permissible to show acts of obedience in order for people to take 
them as an example and to encourage them—if one’s intention is 
correct and there is no ulterior desire contained in it. The sign of this 
is that a person appreciates when the people follow the example of 
one of his peers (while he himself meets the requirements as a source 
of encouragement), and informs that a person’s reward for acting in 
secret is like his reward for acting openly—then he does not desire 
showcasing. 

On the other hand, if his inclination is for himself to be the most 
followed, therein is the call to ostentation; because if he were seeking 
happiness for people and their salvation, it has already happened 
through their following of another, and he has missed out on nothing 


except the opportunity to show himself. 
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It is likewise permissible to conceal acts of disobedience and sin; 
however, with the condition that a person’s aim is not for it to be 
believed that he is pious, but rather that he is not a sinner. 

There is no harm in a person rejoicing over the concealment of his 
sins and being upset about their exposure. This is either joy over 
Allah’s Be concealment of him, or joy over agreeing with Allah’s Be 
Command—for He Be certainly loves the concealment of acts of 
disobedience and forbids being open about them. Alternatively, it is 
due to a dislike of censure and being hurt by it. This is not unlawful, 
but rather necessitated by human nature. What is prohibited is for a 
person to rejoice in people’s praise of him on account of his worship; 
for indeed, that is like a payment being taken for worship. A person 
may also fear being targeted with some badness if his disobedience is 
known; or he may be ashamed of its manifestation (and shame is not 
ostentation, although it could be mixed with it). 

As for abandoning an act of obedience due to fear of ostentation, 
there is no justification for it. Al-Fudayl said: “It is from ostentation 
to abandon a good deed due to fear of ostentation. As for performing 
good deeds for the sake of people, this is associating partners with 
Allah.”2?! Rather, a person should act and be sincere, except if the 
deed relates to the creation—like the judiciary, governance, or 
preaching. If he knows about himself that after delving into the deed 
he will be unable to control himself, but will rather incline to the 
calls of desire, then it is obligatory for him to turn away and run. This 
is like what many of the pious predecessors did. 

As for prayer and charity, a person should not abandon them 
unless the intention to worship is not present in the first place, but is 
instead the intention of pure ostentation. In that case, his deed is not 
valid and he should leave it. As for something that he does habitually 


—then a group attends and so he fears from himself ostentation—he 
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should not abandon the deed; rather, he should continue with his 


worship and strive to repel the motivation of ostentation. 
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Epilogue 


THE MATRIX OF CHARACTER AND PLACES OF 
DELUSION WITHIN IT 


Know that blameworthy characteristics are many; however, their 
roots go back to what we have mentioned. It is not enough for you to 
purify yourself from some of them until you are purified of them all. 
If you have abandoned one that was predominant in you, then that 
should call you to abandoning the rest, because some of them are tied 
to others and some blameworthy characteristics are subject to others. 
No one is saved except he who meets Allah with a sound heart, and 
absolute soundness is not attained through eliminating some illnesses; 
rather, it is only attained through absolute health. Just as beauty does 
not occur by the beauty of some of the limbs so long as all of the 
extremities are not beautiful. 

Salvation is in good character. The Prophet Bee said: “The 
heaviest thing to be placed on the Scale is good character.”??" He se 
said: “I was sent to complete noble character.”*?? He was asked: 
“What is religion?” He said: “Good character.”*°* He said: “Good 


character is Allah’s % Character.”?°° He & 2. also said: “The best of 
9296 





the believers in terms of faith are those with the best character. 

There are many statements regarding the reality and clarifying the 
definition of good character. Most people turn their attention toward 
some of its fruits, but do not fully comprehend all of its details. What 
will make you privy to its reality is that you know that form and 
character are two separate expressions. What is intended by form is 


the outer image, and what is intended by character is the inner 
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image. This is because the human being is composed of a body that is 
perceptible to the eye, and from a spirit that is perceptible to insight 
(not the eye). Each one is a shape—either ugly or beautiful. 

The self that is perceived by insight is of greater esteem. For this 
reason, Allah 3, related it to Himself and related the body to clay. He 


said: 
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Verily, I will create a human being from clay. So when I have formed 
him and blown into him from My Spirit. . . (38:71-72) 


He said: 
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Say: ‘The spirit is from my Lord’s affair.’ (17:85) 


I intend a single meaning here by ‘spirit’ (ar-riih) and ‘self’ (an-nafs)— 
it is the divinely inspired, conscious, perceptive substance of the 


human being. As He says: 
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By the spirit and what forms it, then inspires it [with consciousness] 

of its wrongdoing and piety—he who purifies it is successful, and he 


who lowers it has failed. (91:7-10) 


Just as there are pillars to outer beauty—like the eye, nose, 
mouth, and cheek—and the outer is not described as beautiful so long 


as all of the features are not beautiful, likewise the inner form has 
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pillars. All of them must be beautiful in order for character to be 
good. These inner features are four concepts: the force of knowledge, 
the force of anger, the force of desire, and the force of balance 
between the other three forces. If these four pillars are even and work 
in a balanced conjunction, good character occurs. 

As for the force of knowledge, its balance and beauty is to become 
cognizant of the difference between honesty and lies regarding 
speech, between truth and falsity regarding beliefs, and between the 
beautiful and the ugly regarding deeds. If this force is capable of the 
aforementioned, then the fruit of wisdom is attained from it—which 


is the head of all virtue. Allah a, said: 


Whoever is given wisdom has been given much good; and none 


remember except those with profound understanding. (2:269) 


As for the force of anger, its balance is achieved when it is 
restrained and released according to what either the Revealed Law or 
wisdom dictates. The same applies for the force of desire. 

As for the force of balance, it lies in controlling the forces of anger 
and desire through the guidance of religion and reason. Reason 
assumes the place of the advisor, while the force of balance is power, 
which assumes the place of the executor who follows the signal of 
reason. Anger and desire are the things that are executed at reason’s 
signal. They are like the dog and the horse to the hunter. 

If some of these are good without the others, then it is like when 
some parts of the face look good without the others. The term 
‘beautiful’ is not applied to the face except when it is entirely good- 


looking and well proportioned. Similarly, if these characteristics are 
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good and proportionate, praiseworthy character in its entirety will 
emanate from their possessor. 

As for the force of anger, its balance is expressed through courage 
(and Allah Be loves courage). If it leans toward the excessive side, it 
is called recklessness, and if it leans toward deficiency it is called 
cowardice. Generosity, helpfulness, respectability, forbearance, 
decorum, controlling anger, dignity, and deliberation are the traits 
that stem from it being balanced. As for when it is excessive—then 
haughtiness, conceit, vanity, lack of self-control, arrogance, and self- 
admiration occur because of it. As for its neglect—then cowardice, 
lowliness, degradation, worthlessness, lack of indignation, little 
concern for family, and inward pettiness occur because of it. 

As for desire, its balance is expressed through chastity, its excess 
through lasciviousness, and its neglect or weakness through dullness. 
Selflessness, modesty, patience, tolerance, satisfaction, piety, mutual 
help, graciousness, and little covetousness come from chastity. Lust, 
lasciviousness, impudence, wastefulness, stinginess, ostentation, 
debasement, buffoonery, brownnosing, envy, malice, self-deprecation 
to the rich, holding the poor in contempt, and other than these come 
from its excess. 

As for the force of reason—then good planning, open-mindedness, 
keen insight, correct opinion, accurate and in-depth understanding of 
things, and overriding the ego’s faults come from its balance. As for 
its excess—then filthiness, shrewdness, scheming, and cheating occur 
because of it. As for its neglect or weakness—then stupidity, 
foolishness, naiveté, silliness, and gullibility occur because of it. 

These are the bonds of character, and the meaning of good 
character in reference to all of them is the median between excess 
and neglect (for moderation is the best of everything). Each extreme 


of the spectrum is censurable; for this reason, Allah a, said: 
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Do not keep your hand chained to your neck, nor spread it out 


completely (17:29) 
He js said: 
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Those who, when they spend, are neither wasteful nor stingy, but 
stand in between. (25:67) 


He Be also said: 


. -harsh with the disbelievers, compassionate among themselves 
(48:29) 


Whenever any of the aforementioned traits inclines toward excess or 


neglect, then good character has yet to be perfected. 


[RECTIFYING BLAMEWORTHY CHARACTERISTICS 
THROUGH STRUGGLE] 


The way to rectify all of these blameworthy character traits is 
struggle and practice. The meaning of struggle is that you force 
contrariness on the dictates of the dominating extreme quality, thus 
doing the opposite of what it entails. Thus, if stinginess dominates, do 
not cease to force yourself (through extraneous effort) to spend, and 
persist in doing so time and time again—until spending becomes easy 
to you in its appropriate place. If wastefulness dominates, do not 


cease to force yourself to withhold—until it becomes normal and easy 
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for you to withhold in its appropriate place. The same goes for the 
characteristic of arrogance and all the other characteristics. We have 
already mentioned this in detail in “The Book of Training the Ego” 
[from Revival of the Religious Sciences]. 

You should know that he who spends by force is not generous, 
and he who is humble by force and that is hard on his ego is bereft of 
the characteristic of humility. Rather, character is an expression of a 
posture of the self from which action comes forth easily without 
deliberation or force. Force is the way of attaining character, whereby 
a person does not cease to force himself initially, until he becomes 
like that naturally and normally. It is understood from this that the 
stingy person could spend and the generous person could withhold. 
Therefore, do not look at the action, but rather at the deeply rooted 
posture from which action arises easily without any affectation. 

Know that the differences between people in regards to inner 
beauty are like the differences between them in regards to outer 
beauty. Absolute goodness is rarely given. It was indeed given to 
Allah’s Messenger se, to the extent that Allah Be praised him by 


saying: 


You are most certainly upon sublime character. (68:4) 


Salvation is not dependent on complete achievement, but rather on 
the inclination to goodness being greater. Indeed, absolute 
wretchedness is obviously loathsome, absolute goodness is beloved, 
and between the two are degrees. So the person close to absolute 
goodness is happier in the world than the person close to absolute 
wretchedness. Likewise, happiness in the afterlife differs according to 


differences of inner beauty. 
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[WARNING AGAINST DELUSION IN ATTAINING GOOD 
CHARACTER | 


Know that you might think of yourself as having good character, yet 
you are bereft of it. So beware of being deluded! You should make 
someone else be the judge of your character, by asking an insightful 
friend who does not flatter you. In general, if another person ascribes 
bad character to you, then it is probable that you are like that; 
because most character traits are in relation to others, so it is fitting 
that they appear to them. 

Among the areas of delusion in regards to character are that—for 
example—you get angry and believe that you are angry for Allah Be. 
Another example is that you show off during worship and think you 
are doing so in order to set an example; or that you refrain from 
eating and seeking material things, or control your anger, yet it 
pleases you to be known for these things—this is ostentation, which is 
the motivation for all these forms of delusion. For this reason, the 
areas of delusion with regard to good character that I have mentioned 
in “The Book of Delusion” from The Revival are many; this short work 


certainly cannot contain a full description of it. 


[THE HEART BEING DEVOID OF BLAMEWORTHY 
CHARACTERISTICS, ESPECIALLY LOVE OF THE WORLD] 


Your heart should be devoid of these character traits, and you should 
start in order of importance. Start with the most dominant of these 
qualities, and break them step by step. I believe that the predominant 
quality within you is love of the world, and all the other acts of 
disobedience and blameworthy character traits follow it. 

Deliverance from love of the world is not possible for you unless 


you seek pure seclusion and reflect on the reason for your turning to 
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the world and your turning away from the afterlife. You will not find 
a reason for it other than ignorance and heedlessness. Indeed, the 
most you will live in the world is one hundred years; so suppose that 
within one hundred years you were given a kingdom that spanned the 
Earth from East to West. Would you be pleased—while pursuing this 
—to miss out on a kingdom whose duration has no end, which is the 
kingdom of the afterlife? 

If you are unable to imagine eternity, then imagine that the entire 
world is filled with grains. Then imagine a bird taking a single grain 
once every million years. The grain would come to an end, yet 
nothing of eternity would be lost; for the remainder also has no end— 
just as it was before. 

You see yourself being content with the hardship of travel— 
whether for trade or seeking leadership—and this consummate 
hardship is for the sake of something merely supposed. Perhaps you 
will meet death before it, or perhaps you will not acquire it in full, 
even if you achieve some success regarding it. However, you are 
content with that because you consider—for example—a year of 
hardship to be something small in relation to the rest of your life. 
Your entire life in relation to eternity is less than a year in relation to 
your lifespan. Actually, there is no comparison between the two. 
Therefore reflect on this, so that your ignorance is unveiled from up 
close. 

Perhaps you say: “I only do this because I expect to be forgiven, 
for Allah Be is certainly Generous and Merciful.” To this I say: Why 
do you not abandon raising crops, commerce, or seeking wealth, with 
the expectation of finding a treasure in some ruins? For indeed Allah 
is Generous, and nothing of His Dominion would diminish if He were 
to let you know in a dream that there was a treasure somewhere so 


that you might take it. If you say: “That would be rare, even if it is 
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within Allah’s Be Power,” then know that expecting to be forgiven 
despite ruinous actions and character is like expecting to find a 
treasure in ruins. In fact, it is even more farfetched and rare. Allah Be 
has alerted you to this with His Words: 
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Man has nothing except what he strives for. (53:39) 


He Be also said: 
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Shall we make those who believe and do righteous deeds like those 
who sow corruption on the Earth? (38:28) 


You should be averse to seeking wealth, since Allah Bs said: 


(1485, aul JE 2) BBG a5 


There is not a moving creature on the earth except that its provision is 
upon Allah. (11:6) 


How then can you think of denying His Generosity in this world and 
not relying upon Him, and furthermore deceiving yourself about His 
Generosity in the afterlife—when you know that the Lord of the 
world and the Lord of the afterlife are one? 

Perhaps you say: “The end results of worldly affairs have been 
unveiled to me directly and my heart is at rest with them. As for the 
matter of the afterlife, I have never witnessed it and I do not find 


within my heart any real affirmation of it. For this reason, my desire 
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for abandoning the world has languished. Hence, I take in cash what 
has been promised on credit, since I do not have confidence in it.” 

I say: If you were from among those who possess insight, the 
matter of the afterlife would have unveiled to you explicitly just as 
the matter of this world has been unveiled. If you are not from among 
the possessors of insight, then reflect on their statements; for truly, in 
regards to the matter of the afterlife people are of four types: 

One type affirms Paradise and Hell as the Qur’an has informed, 
and you have already heard about the kinds of delight in the former 
and the penalties of the latter. A second type do not affirm physical 
pleasure and pain, but rather affirm them as imaginary states—like 
those that occur in dreams—such that each individual in Paradise or 
Hell will view it by himself. They claim that the effect on him will be 
like a real effect, since the pain of a sleeping person is like the pain of 
a wakeful person, from which he is delivered only by waking up— 
whereas in the afterlife this is a constant which never subsides. 

A third type affirms rational pain and pleasure, claiming that this 
is greater than the senses. They illustrate this with the example of 
feeling the pleasure of sovereignty or feeling its loss; for indeed, the 
loss of sovereignty causes much pain to the one who is overcome by 
his enemy (who takes his kingdom and denigrates him), despite the 
fact that an enemy’s victory does not harm the body. 

These three types are those who perceive with insight. Among 
them are the prophets, saints, and theistic philosophers. All of them 
agree in affirming an eternal happiness and an eternal sorrow. 
Indeed, happiness is only attained through abandoning the world and 
turning to Allah 3§,. If you were to become sick and were not from 
among the people of insight concerning medicine, but you saw that 
premiere physicians have agreed upon a thing, you would not 


hesitate to follow them. 
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A fourth type is not from among those who perceive with insight 
in regards to Divine matters. Rather, they are from the physicians and 
astronomers, whose observations are limited to the four natures 
(heat, cold, moisture, and dryness) and how they interact. They are of 
the opinion that the substance of the spirit is dependent upon these, 
and do not comprehend the reality of the true godly spirit—that of 
someone who knows Allah iB. Instead, they perceive nothing but the 
physical spirit that is the breath brought to maturity by the beating of 
the heart and that spreads through the arteries to the entire body, 
thus sustaining sensory perception and movement. This is the spirit 
that is also found in dumb animals. 

As for that special, human spirit that is ascribed to Allah Bs, in 
respect of which He said: 


3 a“ 
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. ..and I have breathed into him from My Spirit (15:29; 38:72) 


—they do not comprehend it. They think that death is nonexistence, 
and that the spirit goes back to the corruptible components of the 
body. With regards to these people, you are between two matters: 
either to assert the possibility of them being wrong, or to know 
decisively the correctness of their statement. 

If you assert the possibility of their error, it is incumbent for you 
to turn away from the world by sheer probability. If you were truly 
hungry, came upon some food, and set yourself to eat it, then a boy 
informed you that there was poison in it or that a snake had spewed 
venom it, you would bear the hunger and leave the food. You would 
say, “If he is lying, then I won’t miss anything but the pleasure of 
eating; but if he is telling the truth, then therein is my destruction.” 


Such a possibility is unassailable. 
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If only I knew—with the possibility of an eternity in Hell—how a 
rational person could be so bold as to assail the notion of the afterlife! 
How could he accept anything but complete certainty in avoiding that 
possibility? Even the poet ‘Ala al-Ma‘arri, despite his feeble intellect, 


said: 


The astronomer and the physician both claim that the dead will not be 
gathered. I say to them: 
If your statement is correct, then I’m no loser; but if my statement is 


correct, then it is your loss. 


On the other hand, if you say: “I know for certain that they are 
truthful—that death is nonexistence, that there is no punishment and 
no reward, that the prophets and the saints are delusional and 
deceptive, and that the reality of truth has only been unveiled to the 
ignorant physician;” and if you claim: “I know this like I know that 
two is more than one, to the point that no doubt troubles me,” then 
this indicates the corruption of your make-up, the feebleness of your 
intellect, and your remoteness from accepting treatment. 
Notwithstanding all this, however, it is said to you: If you were 
seeking comfort in the world, then your reason would also compel 
you to struggle against desire and break it; for indeed, finding 
comfort in freedom and deliverance from the grip of desires is not in 
following them. If they were to gain power over you, then they would 
be completely painful and drive you to bearing every humility and 
hardship. The only comfortable one in the world is the one who 
abandons it and has little interest in it. As for its seeker, he does not 
cease to toil therein. 

The one who denies the afterlife would also abandon the world— 
if he understood even a littlhe—due to its abundant toil, ephemeral 


nature, and the vileness of those who share in it. So, if you surmise 
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nothing about the affair of the afterlife, nor have any certainty about 
the nature of the world upon witnessing its ills, then you are nothing 
but a deluded imbecile, and you will most definitely come to know of 


its news after a while. It is said to the likes of you: 


Leave them to eat and enjoy themselves and be distracted by false 


hope, for they will come to know. (15:3) 
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Part Four 
PRAISEWORTHY CHARACTER TRAITS 
(AL-AKHLAQ AL-MAHMUDAH) 
(WHICH ARE ALSO TEN) 





The First Principle 
REPENTANCE (AT-TAWBAH) 


Indeed, repentance is the beginning of the road for travellers and the 
key to happiness for those who desire Allah. Allah ihe said: 


Allah surely loves the repentant and loves those who purify 
themselves. (2:222) 


He is also said: 
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Repent to Allah altogether. . . (24:31) 
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32 said: “The repentant one is Allah’s beloved, and 





The Prophet 4 


the one who repeats from a sin is like he who has no sin.”?°” He #2 





said: “Allah is more happy with His believing slave’s repentance than 
a man who comes upon a desert wasteland with his food and drink 
on his riding beast, rests his head and sleeps a little, only to wake up 
and find that his riding beast has roamed away. He searches for it 
until hunger and thirst become severe on him (or until Allah a, 
wills). He says: ‘I will return to the place where I was and sleep until 
I die.’ So he lays his head down on his forearm preparing to die, but 
when he wakes up he finds his riding beast before him along with 
his food and drink. Allah is more intensely happy with His believing 


slave’s repentance than this man with his riding beast.”?° 
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[THE REALITY OF REPENTANCE] 


The reality of repentance is returning to Allah Be from the path of 
remoteness to the path of nearness; yet it has a pillar, a starting 
point, and completion. Its starting point is faith, which means the 
radiation of the light of realisation upon the heart, until it becomes 
clear to it that sins are a destructive poison. From this, the fire of 
fear and regret are ignited, and an honest desire for reparation and 
precaution against sin is put into effect by this fire. While in the act 
of sin, it is by abandoning it. As for the future, it is by the resolve to 
leave it off. In regards to the past, it is by making amends to the 


extent possible, and through this it comes to completion. 


[REPENTANCE IS OBLIGATORY FOR EVERYONE| 


If you know the reality of repentance, then it is apparent to you that 


it is obligatory upon everyone, in every state. For this reason Allah 


Be said: 
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Return to Allah altogether, O believers! (24:31) 


He addressed all in the absolute sense. 

It is obligatory because it means realising that sins are 
destructive and is the motivation to abandon them. This is a part of 
faith. In other words, how could this realisation not be obligatory? 

As for its obligation upon everybody, this is because humanity is 
composed of various attributes: animalistic, predatory, devilish, and 
lordly. Desire, evil, and wickedness come from his animalistic 


nature. Anger, envy, enmity, and hatred come from his predatory 
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nature. Scheming, plotting, and deceiving come from his devilish 
nature. Pride, dignity, love of praise, and love of power come from 
his lordly nature. The foundations of all character traits are these 
four, and they have been firmly molded into the very substance of 
humanity and one can hardly be free of them. Only by the light of 
faith, obtained through reason and revelation, may one be saved 
from the darkness. 

The first thing created in the human being is his animal nature; 
thus, vivacity and desire dominate him in childhood. Then his 
predatory nature is created; thus, antagonism and competitiveness 
dominate him. Then his devilish nature is created; thus scheming 
and deceiving dominate him. His predatory and animalistic natures 
call him to use his cleverness to plot ways of satisfying his desires 
and alleviate his anger. Thereafter, the lordly attributes appear; 
which are pride, pursuing power, and seeking rank. Thereafter, 
reason is created in him, wherein the light of faith is manifest, 
placing him among the party of Allah Be and the forces of the 
angels; whereas those attributes are from the forces of Satan. 

The forces of reason are completed at the age of forty, and its 
foundation is laid at puberty. As for the remaining forces of Satan, 
they have already made their way to the heart before puberty and 
overcome it. The self has become accustomed to them and let itself 
go in regards to following its desires, until the light of reason 
appears to fight back and confront Satan, commencing the battle for 
the heart between them. 

If the force of reason and the light of faith are weak, they will not 
have the strength to upset Satan. Satan’s forces will remain intact 


and be the last standing, just as they were first to descend upon the 
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heart in the first place—and thus the kingdom of the heart is 
surrendered to Satan. 

This fighting is a necessity in human nature; while the form of a 
child has no room for it, there is no reason why the form of a father 
should not accommodate it. You have been told about the state of 
Adam (Allah’s blessings be upon him) so that through it you may be 
made aware of the fact that this was written for him and for all of 
his children in an eternal mandate that accepts no replacement. 


Hence, no one is without need of repentance. 


[REPENTANCE IS OBLIGATORY IN EVERY STATE] 


Repentance is obligatory in every state because the human being—in 
all of his states—is not devoid of sin on his limbs or in his heart. 
Neither is he devoid of any blameworthy character trait from which 
the heart must be purified, for indeed it distances from Allah; 
preoccupation with its removal is a kind of repentance, because it is 
a return from the path of remoteness to the path of nearness. 

If a person is free of all of that, then he is not devoid of 
heedlessness of Allah ie. That is also the path of remoteness, and 
returning from it is necessary for him by way of remembrance. For 
this reason, Allah Be said: 
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Remember your Lord if you forget. (18:24) 


If a person is aware all of the time (and how is that 
conceivable?!), then he is not devoid of adhering to a low station in 
lieu of the higher stations beyond it; then it is upon him to elevate 


himself from the lower to what is above it. Whenever he elevates 
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himself from it, he seeks forgiveness for the station he was at 
previously; because it is a shortcoming relative to what he has 
reached—and this process has no end. For this reason, Allah’s 


Messenger “> said: “Indeed, I seek forgiveness from Allah Be 


9299 





seventy times every day and night. 

All of the above constitutes repentance. However, the repentance 
of general Muslims is for outer sins; the repentance of the righteous 
is for blameworthy inner traits; the repentance of those mindful of 
Allah is for occasions of doubt; the repentance of the lovers is for 
heedlessness that makes them forget remembrance; and the 
repentance of the gnostics is for delaying progress from one station 
to another beyond it. The stations of nearness to Allah Be have no 


end, so the repentance of the gnostic also has no end. 


[REPENTANCE IS CERTAINLY ACCEPTED WHEN ALLITS 
CONDITIONS ARE MET] 


If all the conditions of repentance are met, it is inevitably accepted— 
something that is obvious to you if you understand the meaning of 
acceptance. The meaning of acceptance is that the preparation to 
receive the manifestation of the lights of knowledge occurs in your 
heart. Your heart is like a mirror that is covered and thus prevented 
from producing a clear manifestation by the haze of desire and 
longing to give in to it; and darkness rises over the heart with every 
sin. With every good deed a light penetrates the heart, so good deeds 
polish the soul. For this reason, the Prophet se said: “Follow-up a 
bad deed with a good deed that erases it.”°°° 

Repentance is to the heart what soap is to clothes. It inevitably 
removes filth from it if it is used correctly. Whoever repents only 


doubts its acceptance because he is not certain that its conditions 
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were fulfilled—just as someone who takes a remedy, but is not 
certain about whether it will take effect, because he does not know 
whether it contained all of the requisite components. If it is 
conceivable that one may know that the conditions are fulfilled, then 
it is conceivable that acceptance be known in reference to a specific 
person; however, doubt in reference to specific people does not 
cause us any doubt that repentance in itself inevitably leads to 


acceptance. 


[REPENTANCE IS ACHIEVED BY ABANDONING 
PERSISTENCE] 


The treatment of repentance is to unravel the knot of persistence. 
Indeed, there is nothing that prevents it except persistence; and 
nothing causes persistence except heedlessness and desire. This is a 
disease in the heart, and its treatment is like the treatment of the 
body’s diseases; however, this disease is worse than physical disease 
for three reasons: 

The first of them is that it is a disease in which the afflicted 
person does not know he is sick—like leprosy on the face of someone 
who has no mirror. He certainly will not treat it, because he does not 
know about it; and if someone were to inform him, perhaps he 
would not believe him. 

The second is that people have not witnessed or experienced the 
end result of this disease. For this reason, you see a person relying 
upon Allah’s Be Pardon, while striving to the utmost to treat 
physical disease. 

The third—which is the chronic disease—is the lack of 
physicians. Indeed, the physician here is the practising scholar, and 


the disease of the scholars in this age is a disease that is difficult for 
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them to treat themselves. This is because the destructive disease is 
love of material things, and that has overcome the scholars. They are 
compelled to desist from warning people about the world so that 
their own disgrace is not exposed. Yet they have been disgraced ever 
since they made up terms for turning toward the world, being drawn 
to it and rushing to attain it. Because of this, the disease is 
widespread; the cure has been cut off; and the physicians are 
preoccupied with the art of misleading. If only they would not 
corrupt—since they will not rectify; and would be silent—rather 
than speaking. Instead, each one has become like a boulder lodged 
at the bottom of a valley, neither drinking the water nor leaving it 
for others to drink. 

In summary, the decisive statement regarding the treatment of 
this disease is that you examine the cause of persistence in sin, 
which stems from five reasons: 

The first is that the threatened punishment is not ‘in cash’, so-to- 
speak, and human nature tends to take lightly whatever does not 
exist in the present reality. The treatment for this is that you reflect 
in order to know that what is coming is very close; that the remote is 
what is not coming; and that for everyone, death is closer than the 
strap of a sandal. How would a person know whether he was in his 
last days or the last year of his life? Then a person should reflect 
upon how he exerts himself in travelling (thus placing himself in 
dangerous situations) out of fear of poverty in the future! 

The second reason is that pleasures and desires have an 
overwhelming grip on a person at present, and he is unable to 
remove them. The treatment for this is that he should reflect on the 
fact that if a Christian physician were to mention to him that 
drinking cold water will harm him and lead to his death—and it is 


the most pleasurable thing to him—how easily he would leave it! 
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Know then, that Allah Be and His Messenger a are more truthful 
than the physician, and an eternity in Hell is more severe than death 
from an illness. He should affirm to himself that if leaving pleasures 
over the course of a few days is difficult for him, then how would 
being forever engulfed in fire and prevented from the upper echelon 
of Paradise and its delights not be difficult for him? 

The third reason is that he procrastinates with repentance day 
after day. The treatment for this is that he should reflect and know 
that the gravity of eternal joy and eternal sorrow is not built on 
ignorance. How does he know that he will remain until he has time 
to repent? The majority of the screams of Hell’s denizens are due to 
procrastination; because they procrastinated until they were 
suddenly afflicted with an illness that led to their deaths. How could 
this not be the case when the only reason a person procrastinates is 
because he is unable to quell his desires at the present moment? 

If a person is waiting for a day when quelling desires is easy for 
him, then this is a day never created in the first place. Rather, its 
analogy is the analogy of a person who wants to uproot a tree, but is 
unable to do so because of his weakness and the strength of the 
tree’s roots; so he delays it until the next year, knowing that the 
tree’s roots become stronger every year, and his strength diminishes 
every year. This is ignorance at its utmost. 

The fourth reason is that a person promises himself generosity 
and pardon—which is stupidity at its utmost—which Satan has 
showcased to him in the guise of religion. The Prophet Boe said: 
“The intelligent one is he who subjugates his ego and works for what 
is after death. The fool is he who follows his ego and desires, and 
has false expectations about Allah §.”°°1 
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The fifth reason is that a person—and refuge is sought in Allah— 
doubts the matter of the afterlife. We have already mentioned the 
treatment for this in the epilogue of the section on blameworthy 


character traits. 


[SPEAKING OF MINOR SINS] 


Repentance from all sins is important and obligatory—repentance 
from major sins being more important. Persisting upon a minor sin is 
a major sin also; so there is no such thing as a minor sin with 
persistence, and no major sin where there is reform and forgiveness 
is sought. 

Continually committing minor sins has a huge effect on 
blackening the heart. It is like drops of water continuously falling on 
a rock—no doubt it will eventually lead to a hole, despite the 
softness of the water and the hardness of the rock. Minor sins 
accumulate for a number of reasons: 

The first of them is that the slave considers them minor and takes 
them lightly, so that he is not distressed on account of them. Some 
say that the sin that is not forgiven is the slave’s statement: “If only 
everything I did were like this.” 

The second reason is happiness that accompanies the minor sin, 
having a good time because of it, and believing that being able to do 
it is a blessing. This is to the extent that the sinner will boast by 
saying: “If only you could have seen how I cursed him,” or: “how I 
shattered his honour,” or: “how I tricked him.” This has a 
tremendous effect on blackening the heart. 

The third reason is that a person makes light of Allah’s Be 
concealment of him, and believes that it is due to his nobility with 
Allah Be. He does not know that he is loathsome, and that Allah is 


248 


taking His time with the retribution—so that he increases in sin and 
winds up in the lowest level of Hell. 

The fourth reason is that a person openly commits sin or 
mentions it after having committed it. There is a hadith that states: 
“All people are pardoned except those who sin openly.”°°? 

The fifth reason is that the minor sin comes from a scholar who is 
taken as an example. This is an immense wrong, because it remains 
after his death. Glad tidings for the one who dies and his sins die 
with him! “Whoever starts a bad practice carries its sin and the sin 
of whoever practices it after him until the Day of Resurrection.”°°? 

It has been narrated that a scholar from the Children of Israel 
repented of his sins and his innovation, so Allah Be revealed to the 
prophet of his time: “Verily, if your sin was just between Me and 
you, I would forgive you; but what is to be done regarding my slaves 
whom you have misguided and caused to enter Hell?”3 

In summary, nothing motivates repentance except fear that 
comes from insight and knowledge. We shall therefore mention the 


virtue of fear, its reality and its treatment. 
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The Second Principle 


FEAR 
(AL-KHAWF) 


Allah Be has gathered for the fearful: guidance, mercy, knowledge, 


and pleasure—and that suffices you as a blessing. He Be said: 
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. . guidance and mercy for those who are fearful of their Lord 
(7:154) 


He said: 


The only ones who truly fear Allah from among his slaves are those 
with knowledge. (35:28) 


He ie also said: 
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Allah is Pleased with them and they are pleased with Him. That is 
for whoever fears his Lord. (98:8) 





The Prophet “2 said: “The head of wisdom is fearing Allah.”2°5 


He said: “Whoever fears Allah Be, Allah will make everything fear 
him. Whoever fears other than Allah Bs, Allah will make him fear 
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everything.”°°° He 





3: Be said: ‘By My Might and 
Majesty, I do not join within my slave two fears nor two securities. If 
he feels secure about Me in the world, I put fear into him on the Day 
of Resurrection. If he fears Me in the world, I give him security on 


the Day of Resurrection.””°°7 


[THE REALITY OF FEAR | 


Know that the reality of fear is the heart’s pain due to its expectation 
of something disliked in the future. That fear could be from frequent 
sins, or it could be from Allah Be, through knowledge of His 
Attributes that inescapably necessitate fear. This is the more perfect 
and complete, because whoever knows Allah fears Him necessarily. 
For this reason, Allah Be said: 


PGS elie Maal oS) 
The only ones who truly fear Allah from among his slaves are those 
with knowledge. (35:28) 


Allah Be revealed to Dawid ¥h: “Fear me as you fear a 
ferocious beast of prey.” For that reason, the Prophet 2% said: “I am 
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the most fearful of Allah Be among you. 

Know that the one who lands in the claws of a predatory animal 
does not fear it only if he does not know the predatory animal. 
Indeed, he who knows that among the attributes of the predatory 
animal is that it destroys without caring—so if it leaves him, it is not 
out of compassion and pity for him, since he is too trifling for it to 
be concerned about him—such a person is inevitably in fear of it. 
The highest analogy is for Allah, for He is the Mighty, the Wise; yet 


whoever knows that if He were to destroy all of humanity from the 


251 


very first to the very last, knows that He would not be concerned, 


nor would it detract anything from His Dominion. 


Say: ‘Then who could do anything to stop Allah if He had willed to 
destroy the Messiah, Son of Maryam, his mother, and everyone on 
the Earth altogether?’ (5:17) 


How many of His slaves has He destroyed in the world and subjected 
them to every sort of punishment, without being effected by 
compassion or pity (for that is surely inconceivable for Him)? It is 
inevitable that He be feared. Thus, knowledge of majesty, might, and 
independence necessarily evoke reverence; and this is the best and 


most complete type of fear. 


[HOW TO ATTAIN FEAR] 


Treatment by fear and its attainment is of two levels: 

The first of them is knowledge of Allah Bs, for it entails fear 
necessarily. Truly, the one who lands in the claws of a predatory 
animal does not need any treatment in order to fear—if he knows 
the predatory animal. It is inconceivable that anyone who knows the 
Majesty and Independence of Allah iB; that He created Paradise and 
people to inhabit it; knows that He created Hell and people to 
inhabit it; that His Word concerning eternal joy and eternal sorrow 
will be fulfilled for everyone in truth and in justice; that this is 
inconceivable for other than Him and there is no averting the 


execution of His eternal Decree; that he himself does not know what 
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has been predetermined for him, nor what his final deeds will be; 
and that there is a possibility that he is among those destined for 
eternal sorrow—it is inconceivable that such a person will feel 
anything but fear. 

As for someone who is unable to understand the reality of 
knowledge, his treatment is to observe those who fear, to watch 
their states, or listen to reports about them. Indeed, those of Allah’s 
creation who are the most fearful of Allah are the prophets, the 
saints, the scholars, and people of spiritual insight. Those of the 
creation who feel most secure, on the other hand, are heedless 
wealthy people—who pay no heed to what has preceded them, or to 
the upcoming end, or to knowing Allah’s Be Majesty. This is like a 
boy who does not fear snakes insofar as he has not observed his 
father fearing them, running from them, and trembling when he sees 
them; yet when the boy sees the father in such a state, he imitates 
him and feels his fear—even if he does not know the reality of 
snakes. The Prophet Bee has said: “Jibril 82). never once came to me 


& 


except that he was trembling due to fear of Hell.”°°° 


It is said that when Iblis manifested what he was to manifest, 
Jibril $2), and Mika’il 82. suddenly started crying. So Allah Be 
revealed to them: “Why are you crying?” They said: “O Lord! We 
have no security from Your Plan.” So Allah Be said: “Be so—do not 
feel safe from My Plan, for no one feels safe from Allah’s Plan except 
disbelieving people.”>!° It is also said that when Allah [#& created 
Hell, the hearts of the angels flew from their places. When He 
created the Children of Adam, they returned*!!. 

The humming of Ibrahim’s XH. heart during prayer could be 


heard from a mile away. Dawiid s2h cried for forty days in 
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prostration without lifting his head, until grass grew from his 
tears?! 

Abii Bakr as-Siddiq is said to a bird: “If only I were like you, O 
bird, and not created as a human being!”*!? Abii Dharr £2, said: “I 
wish I were a tree.”3!4 ‘A’ishah @&& said: “I wish that I were 
completely forgotten.”?!5 

We have already related the states of the fearful in the ‘Book of 
Fear and Hope’ from The Revival of the Religious Sciences. Let him 
reflect who falls short of the pinnacle of knowledge found in the 
states of the prophets, the saints, and the gnostics—so that he might 
know that he is more worthy of being in fear than them. If he 


reflects on that truly, then fear will overcome him. 


[THE SLAVE’S TURNING FROM FEAR TO HOPE| 


Fear is a whip that drives the slave to happiness, yet it should not be 
excessive to the point where it causes despair—for that is 
blameworthy. Rather, if it predominates, it should be mixed with 
hope. 

Of course, fear should dominate hope so long as the slave is 
committing sins. As for the obedient person devoted to Allah iB, he 
should be balanced between fear and hope—like ‘Umar is, when he 
said: “If it were proclaimed that all of the creation will enter 
Paradise except one man, I fear that I would be that man. If it were 
proclaimed that all of creation will enter Hell except one man, I 
would hope to be that man.”?!° 

As for the one who is close to death, hope and having a good 
opinion of his Lord should dominate him. The Prophet $2. said: “Let 


heen 


7317 
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none of you die except that he thinks well of his Lord. 
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Furthermore, hope is different from empty wishing. Truly, the 
one who does not plant a seed and till the earth, yet looks forward to 
harvesting, is vainly wishful and deluded—not hopeful. The hopeful 
is he who plants the seed, tills the earth, and attains every means 
related to his choice. Thereafter, he remains hopeful that Allah Be 
will repel natural disasters and thieves, and empower him to harvest 


after his crop grows. For this reason, Allah 38, said: 


) 


Verily, those who believe and those who migrated and struggled in 
Allah’s path—these are the ones who hope for Allah’s Mercy; and 
Allah is Forgiving and Merciful. (2:218) 


In summary, the fruit of hope is encouragement to seek, and the 
fruit of fear is incitement to flee. Whoever hopes for a thing seeks it, 
and whoever fears a thing flees from it. The lowest level of fear is 
what moves one to abandon sins and turn away from the world. 
Whatever does not move one to that is merely talking to one’s self, 
or passing thoughts that are of no real gravity—like the 
emotionalism of women that produces no results. Rather, if fear is 
complete, it results in asceticism. Therefore, we will now mention 


asceticism and its meaning. 
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The Third Principle 


ASCETICISM 
(AZ-ZUHD) 


Allah ie said: 
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Do not turn your eyes to what we have provided them of wives— 
adornment of the worldly life—to test them regarding it. The 
provision of your Lord is better and more lasting. (20:131) 


He is also said: 
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Whoever wants the harvest of the afterlife, we increase his harvest for 
him. Whoever wants the harvest of the world, we give to him from it; 
yet he has no share in the afterlife. (42:20) 


Allah Be said concerning Qarin: 
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He came out to his people in his splendor. Those who desire the 
worldly life said: ‘If only we had what Qari has been given! Surely 
he has great fortune!’ Those who were given knowledge said: ‘Woe to 
you! Allah’s reward is better for whoever believes and does righteous 

deeds.’ (28:79-80) 


Thus He clarified that asceticism is among the fruits of knowledge. 


The Prophet Boe said: “Whoever wakes up with the world as his 
aspiration, Allah scatters his affair, divides his property, places his 
poverty before his eyes, and does not give him anything from the 
world except what was written for him. Whoever wakes up with the 
afterlife as his aspiration, Allah gathers his aspiration for him, 
preserves his property, puts his wealth in his heart, and gives him the 
world despite itself.”?!® 


When he was asked about Allah’s Be statement: 
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Whomever Allah intends to guide, He opens his breast to Islam; 
(6:125) 


and about the meaning of ‘opening’, he said: “When light enters the 
heart, the breast is opened and emptied.” It was asked: “Is there a 
sign for this?” He se said: “Yes. Detachment from the Abode of 
Delusion, turning toward the Abode of Eternity, and preparation for 


death before it happens.”°!? 
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see said: “Be shy of Allah with rightful shyness.” The 
Companions said: “We are most certainly shy.” He said: “Yet you 
build homes in which you do not reside, and store-up food that you 
do not eat.”°2° 

He said: “Whoever abstains from material things, Allah Be puts 
wisdom in his heart, causes him to speak with wisdom, teaches him 
the sickness of the world and its cure, and removes him from the 
world safely into the Home of Peace.”*! He said: “The slave does not 
complete the reality of faith until being unknown is more beloved to 
him than being known, and a little bit of something is more beloved 
to him than a lot of it.” He also said: “If Allah wants good for a slave, 
He makes him abstain from material things, stokes his interest in the 
afterlife, and gives him insight into the flaws of his ego.”°?2 

He Bee said: “Abstain from material things—Allah Bs will love 
you. Abstain from what people possess—people will love you.”°*° He 
said: “Whoever wants for Allah Be to give him knowledge without 
formal learning, and guidance without explicit direction, let him 


abstain from material things.”°?4 


[THE REALITY OF ASCETICISM, ITS FOUNDATION AND ITS 
FRUIT] 


Asceticism in the world has a reality, a foundation, and a fruit. 

As for its reality, it is the selfs aversion to the world and its 
voluntary withdrawal from it, despite the ability to acquire it. 

Its foundation is the knowledge and light that shines in the heart 
until it spreads to the chest; realisation that the afterlife is better and 
more lasting becomes clear, and that the world in relation to the 


afterlife is less than a clay pot to a jewel. 
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Its fruit is contentment with the necessary portion of the world, 
which is the portion of the rider’s provision. Thus, the foundation is 
the light of realisation, the fruition of which produces a state of 
withdrawal. Then abstinence from all except the necessary portion of 
provision for the road appears on the limbs. This necessary provision 
for the road is shelter, clothing, food, and furnishings. 

As for food, it has a length and a width. Its length is relative to 
time. The shortest level is limiting it to repelling hunger as it 
happens. Thus, if a person repels it with lunch, he does not keep 
anything for his dinner. Its intermediate level is for a person to store 
food for only one month, or up to forty days. Its highest level is for a 
person to store food for one year. If he goes beyond that, he has 
exited from all the doors of asceticism—except if he does not have a 
living and does not ask, like Dawiid at-Ta’i 8. He owned twenty 
dinars that he held onto and sufficed with for twenty years. This does 
not nullify the station of asceticism or its level in the afterlife, except 
according to someone who makes reliance upon Allah a condition of 
asceticism. 

As for its width, the least is half a ritl,?2° the medium amount is a 
ritl, and the highest amount is a mudd. Anything in excess of this 
nullifies the station of asceticism. 

As for its kind, the least is whatever nourishes, even bran. The 
medium is barley bread, and the highest is unrefined wheat bread. If 
it is refined, then this is enjoyment—not asceticism. 

As for condiments, the least of them are vinegar, herbs, and salt. 
The medium is oil; and the highest is meat, eaten once or twice a 
week. If meat is always eaten, then the person who eats it is not an 
ascetic. ‘A’ishah Fal said: “Forty nights would pass, and not a fire or 


lamp would be lit in the house of Allah’s Messenger >. 
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+ was not satiated with wheat bread three 
9327 


said: “Allah’s Messenger ee 
days in a row since the time he entered al-Madinah. 

As for clothes, the least is whatever covers the privates and 
protects from the heat and the cold. The highest is a shirt, pants, and 
a scarf of rough fabric. It should be the case that if a person were to 
wash his garment, he would not find another one. 

If a person owns two shirts, he is not an ascetic. Abt Bardah said: 
“Mishah Bs brought out a matted garment and a rough loincloth. 
She said: ‘Allah’s Messenger Bee passed away with these on.’”°28 

Allah’s Messenger se. prayed in a garment that had insignia. 
When he finished, he said: “Looking at this distracted me. Take it and 
go to Abii Jahm. . .”°? When the strap of his sandal wore out, it was 
replaced with a new one. When he finished his prayer, he said: “Give 
the worn out strap back to me, for I looked at this new one during 
prayer.”330 

He Ih. had put on two new sandals whose beauty delighted him. 
He fell down, prostrated and said: “Their beauty has delighted me, so 
I have humbled myself to my Lord out of fear that He may despise 
me.” Then he took them off and gave them to the first poor person he 
saw.??! 

Twelve patches were counted on a shirt belonging to ‘Umar i®s, 
some of them from leather**?. ‘Ali 4, bought a garment during his 
caliphate for three dirhams. He cut off its sleeves from the wrists and 
said: “All praise is due to Allah Who clothed me with this from His 
provision of clothes.”°°? 

Someone said: “I estimated the value of Sufyan’s garment and 
sandals to be a dirham and four ddnigs.”>*4 ‘Ali @, said: “Truly, 
Allah a, required the leaders of guidance to be like the people in 


their lowest material state, so that the rich person might take them as 


260 


an example and the poor person would not be disparaged on account 
of his poverty.” 

As for shelter, its lowest is that a person be content with a corner 
in a masjid or hospice like the People of the Porch (AAl as-Suffah). 
The highest is that a person seeks for himself a private place—that is, 
an apartment—by either buying or renting, on condition that it is no 
more spacious than necessary, he does not extend its height, and he 
does not regard plastering it important. It is mentioned in a hadith: 
“Truly, whoever raises his building above six cubits, a caller calls 
him, saying: ‘Where are you going, O most sinful of sinners?’””??° 

Allah’s Messenger se. died having never placed a brick over a 
brick, or a rod over a rod®*®. ‘Abd Allah ibn ‘Umar és said: “Allah’s 


Messenger £6 walked by us while we were fixing a hut and said: 





‘Indeed, the matter is hastier than that.’”°?7 

Nth XH. took a hut as a house, so it was said to him: “Why not 
build?” He said: “This is a lot for someone who will die.”°°° The 
Prophet se said: “Whoever builds above what is enough for him will 
be forced to carry it on the Day of Resurrection.”*°? He Bee said: 
“Every building is harmful to its owner on the Day of Resurrection, 
except what sheltered from heat or from cold.” 

As for the furnishing of a house, it also has various levels. The 
lowest is the condition of ‘Isa ibn Maryam s., as he had nothing 
with him except a comb and a small jar. When he saw a person 
combing his hair with his fingers, he threw away the comb; and when 
he saw another person drinking with his hand, he threw away the 
small jar. 

The medium level is that a person uses the rough type of item for 
each purpose—and strives to use only one. ‘Umar is said to ‘Umayr 
ibn Sa‘d (who was the Commander of Homs): “What of the world do 


you have?” He said: “I have my staff that I lean upon and kill snakes 
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with if I encounter them; a knapsack that I carry food in; a large bowl 
that I eat from and wash my hair and clothes in; and a canister that I 
carry drinking water and water for ablution in. Whatever is beyond 
this from the world is subordinate to what I have.” So ‘Umar said: 
“You have spoken the truth.”°7° 

Al-Hasan said: “I met seventy of the most virtuous people and not 


one of them had anything but a single garment, nor did any of them 





put any cloth between him and the floor.”**! Allah’s Messenger 22 


used to sleep on a leather pillow stuffed with palm fiber*** and a 
coarse wool blanket. 

This is the way of the ascetics in the world. Whoever is prevented 
from this level let him at least regret missing it, and strive to be closer 


to it than he is to those who enjoy luxury in the world. 


[LEVELS OF ASCETICISM | 


Asceticism has various levels: 

The first of them is that a person abstains, yet his ego inclines 
toward the world and he struggles against it. This person is 
attempting asceticism, but is not an ascetic. Nevertheless, the 
beginning of asceticism is to attempt asceticism. 

The second is that a person’s ego flees from the world and does 
not incline to it, due to his knowledge that it is impossible to combine 
between the world and the pleasures of the afterlife. Hence, his ego 
permits its abandonment, just as the ego of someone who spends 
permits a dirham to buy a jewel—even if the dirham was beloved to 


him. This is the ascetic. 
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The third is that a person’s ego does not incline to the world, nor 
does it flee from it; rather, its existence or nonexistence is the same to 
him. Wealth is like water to him, and the stores of Allah Be are like 
the sea. His heart does not pay attention to it—there is no desire and 
no aversion. This is the most complete, because the one who hates a 
thing is preoccupied with it—just as the one who loves it. For this 
reason, some people censured the world in the presence of Rabi‘ah 
al-‘Adawiyyah, so she said: “If it were not for its status in your hearts, 
you would not have censured it.” 

One hundred thousand dirhams were taken to ‘A’ishah ral and 
she was not averse to it. Rather, she distributed it throughout her 
day. Her servant said to her: “If only you had bought some meat with 
a dirham so that you might eat something.” ‘A’ishah said: “If you had 
reminded me, I would have done so.”°*? 

This is true richness, and it is the most complete form of 
asceticism; however, it is a place of probable delusion for fools. Every 
deluded person feels within himself that his heart has no attachment 
to the world. The sign of there being no attachment is that a person 
does not perceive the difference between all of his wealth being 
stolen or the wealth of someone else being stolen. As long as he 


perceives the difference, he is preoccupied with it. 


[ THE PERFECTION OF ASCETICISM | 


The perfection of asceticism—which is asceticism within asceticism— 
is through not esteeming it or seeing it as a position of status. Indeed, 
whoever abandons the world and believes that he has left something 
of value, has actually magnified the world. The world according to 
those who possess insight is nothing. An insightful person is like 


someone who is prevented from entering the king’s palace by a guard 
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dog, so he throws a piece of bread to preoccupy the dog with it, 
enters the palace, and sits on the king’s throne. Indeed, Satan is a dog 
at Allah’s Be gate, and the entire world is less than a piece of bread 
relative to the kingdom of the afterlife. The piece of bread is related 
to a worldly kingdom because both will cease to exist; however, it is 
inconceivable that the afterlife come to an end like the world, for it 


has no end. 


[LEVELS OF ASCETICISM IN LIGHT OF ITS MOTIVATION] 


Asceticism in light of the motivation for it has three levels: 

The first of them is when its motivation is fear of Hell; this is the 
asceticism of the fearful. 

The second—which is higher than the aforementioned—is that its 
motivation is longing for the pleasures of the afterlife; this is the 
asceticism of those who hope. Worship out of hope is better than 
worship out of fear, because hope entails love. 

The third—which is the highest of them—is when the motivation 
for it is to rise above turning to what is besides the Truth, as a way of 
sanctifying the self from it and looking down on whatever is besides 
Allah Bs. This is the asceticism of the gnostics; it is true asceticism. 
Anything less than this is a transaction, because it involves the person 
forgoing something now in order to be compensated for it many times 


over later on. 


[LEVELS OF ASCETICISM IN LIGHT OF WHAT IS ABSTAINED 
FROM] 
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Asceticism in light of what is abstained from is of various levels. Its 
perfection is asceticism in regards to all that is besides Allah Be in 
the world and the afterlife. Less than this is asceticism in the world 
particularly, without the afterlife. This includes everything that is an 
immediate fortune and enjoyment in the world—whether wealth, 
status, or comfort. 

Beneath the aforementioned is that a person abstains from wealth 
but not status, or in regards to some things but not others. This is 
weak, because status is more pleasurable and more desirable than 


wealth, so abstaining from it is more important. 


[ON THE VIRTUE OF THE POOR AND THE TRANSMITTED 
EVIDENCE FOR IT] 


Asceticism is to abstain from the world voluntarily, while being able 
to have it. As for the world being inaccessible to you, despite your 
desire for it, that is poverty—not asceticism. Nevertheless, the poor 
person has some superiority over the rich person, due to him being 
forcefully prevented from enjoying the world. This is better than 
someone who is capable of having the world and enjoying it to the 
extent that he becomes accustomed to it, finds repose in it, and his 
heart has no aversion to it. Thus, pain and regret are great at death, 
and the entire world is like his paradise. For the poor person—on the 
other hand—the world is like a prison, for he desires deliverance 
from its agonies. Poverty is among the causes of happiness. The 
Prophet Bee said: “Truly, Allah Be restricts His believing slave from 
the world out of love for him, as one of you restricts a sick loved one 
from food and drink.”**4 He also said: “The poor of my community 
will enter Paradise 500 years before the rich.”°*° He also said: “The 


best of this community are its poor.”?*° He said: “If you see a poor 
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person coming, then say: ‘Welcome to the emblem of the righteous!’ 
If you see a rich person coming, then say: ‘A sin whose punishment 
has been expedited.’”?4” 

Misa XH. said: “O Lord! Who are your loved ones among the 
creation, so that I may love them for your sake?” Allah said: “Every 
poor person.” 

Know that the poor person, if he is content with what has been 
given to him and not extremely vigilant about seeking wealth, then 
his level is close to the level of an ascetic. The Prophet Bee said: 
“Glad tidings to whoever is guided to Islam, and whose livelihood is 
meager yet he is content with it.”°4° He Bee said: “The poor people 


who are patient are the honoured guests of Allah des. 349 He se 





said: “The most beloved of Allah’s slaves is the poor person who is 
content.”°°° 

Allah Be revealed to Isma‘il ee: “Seek me out among the broken- 
hearted.” He said: “Who are they?” Allah said: “The poor people who 
are truthful.” 

In summation, the reward of the poor person is only increased 
with satisfaction and patience. Contentment and patience with 
poverty is the starting point of asceticism; these stations are not 


completed except through patience, which we will therefore mention. 
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The Fourth Principle 


PATIENCE 
(AS-SABR) 


Allah Be said: 


or #4 
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Be patient. Allah is surely with the patient. (8:46) 


He gathered for the patient affairs that He did not gather for other 
than them. He 3g, said: 
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Those are the ones whom their Lord’s blessings and mercy is upon. 
Those are the guided ones. (2:157) 


He is said: 


“ 
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We will give those who were patient their reward according to the best 
of what they used to do. (16:96) 


He Be said: 
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When they were patient, we made leaders among them who guided by 
Our Command. (32:24) 


He ie also said: 
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Indeed, the patient are given their reward without account. (39:10) 


Allah Be mentioned patience in the Qur’an in close to seventy places. 

The Prophet So said: “Patience is half of faith.”°°' He said: 
“From the least of what you have been given is certainty and the 
resolve of patience. Whoever is given a substantial portion from these 
two will not be concerned for what he has missed of night prayer 
vigils and daytime fasting.”°°? He also said: “Patience is a treasure 


from the treasures of Paradise.” 





He 2 was once asked about faith; he said: “It is patience.”35° 


‘Isa 82. said: “Indeed, you will only get ahold of what you love by 
354 


patience with what you detest. 


[PATIENCE IS PECULIAR TO HUMANS] 


The reality of patience is the firmness of religious motivation in the 
face of desire’s motivation. Patience is from the special properties of 
the human being, who is composed of angelic and animalistic 
faculties—the animal is only overcome by desire’s calls. The angels 
are not overcome by desire; rather, they are entirely devoted to 
yearning to see the beauty of the Divine Presence and delighting at 
the degree of closeness to it. They declare Allah’s Glory throughout 
the night and the day without tiring, and have nothing calling them 


to desires; so patience is inconceivable for an angel, but not for an 
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animal. However, the human being is under the authority of two 
aggressive forces. One of them is from the party of Allah and His 
angels; it is reason and its motivations. The second is from the forces 
of Satan; it is desire and whatever calls to it. 

Religious and rational motivations appear after puberty, as a 
person is motivated to think about the final outcome of things and 
begins to fight the forces of Satan. If religious motivation is 
established in the face of desire’s motivation to the extent that it 
overcomes it, then the station of patience has been attained; for 
patience is inconceivable except in a case wherein there is 
contrariness and conflict between two motivations. This is like 
patience with taking a nasty medicine—for reason calls to it, while 
desire precludes it. Whoever is overcome by his desire will not take 
it; while whoever’s reason overcomes his desire will be patient with 
its bitterness in order to attain healing. 

The pillar of faith is completed with patience, which is why 
Allah’s Messenger Bee said: “Patience is half of faith.”°°° Faith 
applies to knowledge and practice together, and all actions—from 
both ends of the spectrum regarding restraint and _ pursuit, 
purification and adornment—are only completed by patience. This is 
because all actions of faith are contrary to the motivation of desire; 
thus, faith is only completed through the establishment of religious 
motivation in the face of desire. For this reason, the Prophet Se 
“Fasting is half of patience”’—because patience is sometimes in the 
face of desire’s call, and sometimes in the face of anger’s call, and 


fasting is a form of breaking desire’s call. 


[THE LEVELS OF PATIENCE] 
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Patience has three levels according to its weakness or strength. The 
highest of these is that a person subdues desire’s call entirely, until its 
power to contest no longer remains. One reaches this level by 
constantly being patient and prolonged struggle. This is the quality of 


those about whom it is said: 
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Indeed, those who say ‘Our Lord is Allah,’ then are upright. . . 
(46:13) 


They are the ones who are called: 
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O restful soul! Return to your Lord—pleasing and pleased. (89:27- 
28) 


The lowest level is that desire’s call is strong, the contention of 
religious motivation falls off, desire overcomes, and the heart 
surrenders to Satan’s forces. This is the quality of those about whom 


it is said: 


But, My statement will be realised—I will fill Hell with jinn and 
people altogether. (32:13) 


It has two signs: The first of them is that a person says: “I really want 
to repent, but it is extremely difficult for me, so I have no aspiration 


to do so.” This person is one in despair, and he is destroyed. 
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The second is that a person has no desire to repent. Rather, he 
says: “Allah is Merciful, Generous, and does not need my repentance 
—the expanse of Paradise will not be tightened for me, nor will His 
all-encompassing Forgiveness.” This poor individual’s mind has 
become a prisoner to his desire, so he does not use it except to come 
up with loopholes for satisfying his desire. His mind has become like 
a Muslim prisoner of disbelievers; they use him to raise pigs, guard 
wine, and to carry it to their houses on his neck and back. Just think: 
what would be the state of a slave who takes the greatest of the king’s 
children and surrenders him to the vilest of his enemies, so that he 
may enslave and use him for some demeaning task? In light of this 
state, what would the heedless one completely enthralled in sin be 
like to Allah (i? 

The intermediate level is that a person does avoid making war 
upon his desire; however, the conflict has its ups and downs— 
sometimes he has the upper hand, and sometimes he takes a loss. This 
person is from among those who struggle—mixing righteous actions 
with others that are bad. Its sign is that a person abandons those 
desires that are weak, yet is unable to refrain from what is stronger. 
At times he may overcome it, but not at others. At all times he is 
deeply remorseful about his inability, and acts aggressively in order 
to strive and oppose himself. Perhaps Allah will turn to these people. 
This is the greatest struggle, and so long as a person is mindful of 
Allah and believes in the good of the afterlife, then Allah will 
facilitate ease for him. 

In summary, a human being who does not resist his desire with 
the force of his reason is less than a dumb animal, despite having 
been endowed with reason while the dumb animal has been 
precluded from it. For this reason, Allah Be said: 
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They are nothing but cattle; rather, they are more astray. (25:44) 


[THE NEED FOR PATIENCE IN ALL STATES] 


Know that the need for patience is general for all states, because 
everything the slave encounters in this life is of only two categories: it 
either agrees with his desire, or opposes it. If it agrees with his desire 
—like health and security, wealth and status, and many kinfolk—then 
how in need of patience with it he is! For if he does not control 
himself, he will exceed the bounds and let loose regarding luxury and 
following his desires, thus forgetting where he came from and his 
final destination. For this reason, the Companions 4%, said: “We 
were tested with the trial of hardship and were patient; and we were 
tested with the trial of ease and were not patient.”°°° That is why it is 
said that every believer is patient with tribulation, but only the 
perpetually truthful one is patient with wellbeing. 

The meaning of patience with it is that a person does not depend 
upon it. He knows that it is all a trust under his care that must soon 
be returned; he does not become immersed in heedlessness and 
luxury; and he gives thanks for his blessings in the right manner. This 
is a subject whose explanation would be lengthy. 

The second category is whatever opposes desire, and that 
comprises four types: The first is acts of obedience. The ego is averse 
to some of these due to pure laziness—like the prayer; others due to 
stinginess—like zakat; and others due to both of these—like Hajj and 
jihad. Patience with obedience is an extremely difficult matter, and 


the obedient one needs patience in three states. 
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The first is during the first part of worship: by correcting sincerity 
and having patience with the tarnishes of ostentation, Satan’s 
machinations, and the machinations of the ego and its delusions. The 
second is during the deed, so as not to slack on properly performing it 
with its requirements and recommended aspects—all of which is 
conditional upon etiquette, presence of heart, and absence of 
whisperings. The third is after finishing, which is that a person is 
patient regarding his remembrance of Allah—not raising his voice 
with it to show off ostentatiously for the sake of reputation. All of the 
aforementioned are among the acts of patience that are difficult upon 
the ego. 

The second type is acts of disobedience. The Prophet Bee said: 
“The fighter is he who fights his desire, and the emigrant is he who 
emigrates from evil.”°°’ Having patience with acts of disobedience is 
more difficult, especially with the act of disobedience that has 
become a very familiar habit; for two forces are at odds with religious 
motivation—the force of desire and the force of habit. If easiness and 
little burden are added to this, then none can be patient with it 
except for the perpetually truthful. This is like the disobedience of the 
tongue, for indeed it is simple and easy—like backbiting, lying, 
arguing, and praising one’s self. To combat this, a person needs to 
have the most extreme form of patience. 

The third type is that which is not connected to the slave’s choice; 
however, he has a choice in repelling it or rectifying it—like the one 
who is affected by an undesirable thing coming from someone else, 
by either his hand or his tongue. Having patience with this by 
forgoing retribution is sometimes obligatory and sometimes 
recommended. Some of the Companions ABs said: “We did not 
consider a man’s faith to be true faith unless he was patient when 


harmed.” 
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Allah 3 4, said, informing us of the statement of the prophets ah: 
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We will indeed be patient with the harm you have done to us. And let 
those who rely in truth rely upon Allah. (14:12) 


Allah i said: 
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Leave [repaying] their harm and rely upon Allah. (33:48) 


He Be said: 


Indeed, We know that your chest is strained by what they say. So 
glorify your Lord with praise and be among those who prostrate. 
(15:97-98) 


The fourth type is whatever is not by choice from start to finish— 
like the death of loved ones, loss of wealth, sickness, losing a limb, 
and all other kinds of tribulation. Having patience with these is from 
the loftiest of stations. Ibn ‘Abbas as said: “Patience in the Qur’an is 
upon three stations: patience with fulfilling requirements, which has 
three hundred degrees; patience with Allah’s Be prohibitions, which 
has six hundred degrees; and patience with tribulation when it first 


befalls, which has seven hundred degrees.” 
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The Prophet Be 





z> said: “Allah Be said: ‘If I try my slave with a 
tribulation of sickness and he is patient and does not complain to his 
visitors, I will replace his flesh with a flesh better than it, and his 
blood with blood better than it. If I cause him to recover, I cause him 
to recover and he has no sins. If I cause him to die, it is unto My 
Mercy.’”°°® He Boe said, informing us from Allah js: “If I direct to a 
slave among my slaves an affliction in his body, wealth, or children, 
and he faces it with beautiful patience, on the Day of Resurrection I 
will be Shy about placing his deeds on a scale or opening up his 


record.”°°? He € 





soy said: “Patiently waiting for relief is an act of 
worship.”°°° He also said: “Among the affairs that entail magnifying 
Allah Be and knowing His Right is that you do not complain about 
your pain and do not mention your affliction.”°°! 

Thus, you know that you are not free of need for patience in all of 
your states. Through this, it is apparent that patience is a pillar of 
faith. Faith’s other pillar that relates to actions is gratitude. The 
Prophet se said: “Faith is divided into two: half is patience, and half 
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is gratitude. This statement is understood by considering actions 


as faith and referring to them as such. 
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The Fifth Principle 


GRATITUDE 
(ASH-SHUKR) 


Allah is said: 


And: 


And: 


And: 


And: 


- 
- 
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And few of my slaves are the truly grateful. (34:13) 


If you give thanks I will surely increase you. (14:7) 


€Os pated Ns , Js 


Thank me and do not be ungrateful. (2:152) 
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And Allah will reward the thankful. (3:144) 
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What would Allah do with your punishment if you are thankful and 
believe? (4:147) 





makes you cry, when Allah has pane for you what has preceded 


and come after of your shortcomings?” He said: “Shall I not be a 
thankful slave?”°°* 

He said: “It will be said on the Day of Resurrection, ‘All those who 
gave praise abundantly stand;’ so a group will stand, a banner will be 
raised for them, and they will enter Paradise.” It was asked, “Who are 
those who praise abundantly?” He replied: “Those who thank Allah in 
every condition.”°©° He also said: “Praise is the Upper Garment of the 


Merciful.” 


[ THE REALITY OF GRATITUDE AND THAT IT CONSISTS OF 
KNOWLEDGE, STATE AND ACTION] 


Know that gratitude is from among the high stations, and that it is 
higher than patience, fear, asceticism, and all of the stations that 
were mentioned previously—because they are not sought in and of 
themselves but rather are desired for something else. Patience is 
desired in order to overcome whim; fear is a whip that drives the 
fearful to desired praiseworthy stations; and asceticism is a flight 
from relationships that preoccupy from Allah iB. As for gratitude, it 
is a goal in and of itself. For this reason, it does not cease in Paradise 
—where there is no repentance, no fear, no patience, and no 


asceticism. Gratitude is forever in Paradise; hence, Allah Be said: 
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The last of their prayer will be, ‘All praise is for Allah Lord of the 
Worlds.’ (10:10) 


You know this by knowing the reality of gratitude, and that it 
consists of knowledge, state, and action. As for knowledge, it is the 
foundation; it produces state, and state produces action—they are 
three pillars. 

First is knowledge of the blessing and the One who gives the 
blessing, along with knowledge that all blessings are from Allah Bs, 
the sole Bestower of all of them, to whom all means are subject and 
subordinate. This realisation underpins sanctification (taqdis) and 
unification (tawhid); for indeed, they are a part of it. The first level is 
in realising faith and sanctification. Thereafter, if you know a 
sanctified entity, and you know that there is no sanctified thing 
except One, this is to unify. If you know that everything in the world 
exists through that One, and all is a blessing from Him specifically— 
that is praise. He 
‘Glory to Allah’ (Subhan Allah), he has ten good deeds. Whoever says, 
‘There is no god but Allah’ (La illaha illa’llah), he has twenty good 
deeds. Whoever says, ‘All praise is for Allah’ (Al-hamd li’llah), he has 


thirty good deeds.” This is because sanctifying and unifying are a 


% alluded to this order by saying: “Whoever says 





part of praise. To praise is to sanctify, unify, and more; and these 
degrees are commensurate to this realisation. 

As for moving the tongue, its virtue depends on it arising from 
knowledge or its renewal of a belief in the heart. Indeed, the mouth is 
a tool for removing heedlessness and erasing its effect. 

Know that if you believe that other than Allah has some part in 


the blessing that has reached you, then your praise is not valid, and 
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your realisation and your gratitude are not complete. You are like one 
to whom a king grants something, but he thinks that the concern of 
the vizier had a part in the king’s giving—his having it sent to him, or 
its facilitation. All of that is to associate a partner in the giving of the 
blessing and to divide your joy for the blessing between the two of 
them. 

If you saw that the gift that reached you had the king’s signature, 
then that would not detract from your gratitude—because you know 
that the pen is subordinate to him and that it by itself has no part in 
the blessing. Hence, your heart does not turn to rejoicing for the pen 
and thanking it. Likewise, it does not turn to the treasurer or the 
manager, since you know that they are subordinate and bound to give 
after the command. By themselves, they have no part in the blessing. 

He whose insight has been opened is like this. He knows that the 
sun, the moon, and the stars are subordinate to the Command of 
Allah is —like the pen, the paper, and the ink are for signing. 
Likewise, he knows that the hearts of the creation are the treasures of 
Allah Bs, the keys to which are in Allah’s Hand 5. He opens them 
by exerting upon them the needs of the treasure keepers, such that 
one believes—for example—that his best interest lies in spending, and 
with that he cannot leave spending. Thus, he is compelled to choose, 
owing to the needs of choice that are exerted upon him. One surely 
does not give you anything except for his own interest—whether to 
gain some reward in the world to come, earn some acclaim or 
mention here and now, or other than that. So long as he knows that 
there is no benefit for him in benefiting you, he will not give to you. 
It is not he, then, who is the one bestowing blessings upon you— 
because he is working for himself. The only one who _ bestows 


blessings is He who subordinated him by exerting these needs over 
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him, and settled in his conscious the idea that his interest depends on 
paying and giving. 

If you know this, then you are a unifier (muwahhid), and gratitude 
is conceivable from you. Indeed, this realisation is the very meaning 
of gratitude. Mtisa ¥h. said in his supplications: “My God! You 
created Adam with Your Hand, and acted, and acted. How did he 
thank you?” Allah said: “He knew that that was from me, and that 
realisation was gratitude.”°°” 

The second pillar is the state invested through knowledge, which 
is happiness due to the Bestower of blessings, along with an attitude 
of subservience and reverence. Whoever is sent a horse by a king, it is 
conceivable that he rejoices over it from three aspects: because he 
benefits from the horse; because he infers from it that the king is 
concerned about his affairs, and that he will give him something 
greater; or because the horse will be a mount for him so that he may 
travel to the king and serve him. 

The first has nothing to do with gratitude, for it is happiness for 
the blessing and not for the giver of the blessing. The second is 
included in gratitude; however, it is weak in relation to the third. 

Perfect gratitude is for joy to be over what Allah Be has opened 
up from His blessings—not over the blessing for the sake of it being a 
blessing. Rather, it should be for the sake that it is a means to Allah, 
for through His blessings righteous deeds are completed. The sign of 
this is that a person is not happy with any blessing that distracts him 
from the remembrance of Allah Bs, rather, he is sad about it, but 
rejoices over the preoccupation with the world and its excess from 
which Allah Be has turned him away. This is the most perfect 
gratitude. Whoever cannot do this, he must do the second. As for the 
first, it is happiness over the blessing—not the giver of blessings, 


which has nothing to do with gratitude. 
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The third pillar is deeds, which is that a person uses his blessings 
for those things that are beloved to Him, not to disobey Him. No one 
does this except someone who knows Allah’s Be Wisdom in the whole 
of His creation and why He created everything. An explanation of this 
would take too long, and we have already mentioned it in a portion 
of The Revival. 

In summary, it is to know—for example—that his eye is a blessing 
from Him; so gratitude for it is by using it to read the book of Allah 
Be and scholarly books, to look at the heavens and the Earth in order 
to take lessons from them and venerate their Creator, and by covering 
every fault that he sees from the Muslims. 

It is to use one’s ear to listen to remembrance and what is of 
benefit in regards to the afterlife, and to turn away from listening to 
vulgar language and prattle. It is to use the tongue for the 
remembrance of Allah Be and to praise Him by showing gratitude to 
Him without complaining. Whoever is asked about his condition and 
complains is disobedient, because he has complained about the King 
of kings to a lowly slave who is incapable of doing anything. But if he 
praises Him, he is obedient. 

As for the heart’s gratitude, it is by using it in contemplation, 
remembrance and realisation, having a good opinion of the creation, 
and having good intentions. The same applies to the arm, the leg, and 
all other body parts, as well as wealth, and countless other things 


besides these. 


[THOSE WHO ARE INCAPABLE OF PERFECT GRATITUDE] 


Know that the only one for whom perfect gratitude is possible is he 
whose heart Allah has to Islam and thus is upon light from his Lord. 


He sees the wisdom, the secret, and what is beloved to Allah in 
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everything. As for a person to whom this has not been unveiled, he 
must follow the Sunnah and the limits of Sacred Law; for within them 
are the secrets of gratitude. 

He should know that if he were to look at an unrelated woman for 
example, he has been ungrateful for the blessing of the eye, the 
blessing of the sun, and every blessing without which looking would 
not be possible. Indeed, vision is incomplete without the eye and 
sunlight, and the sun is incomplete without the heavens. Thus, it is as 
if he is ungrateful for the blessings of Allah Be in the heavens and the 
Earth. Apply this to every act of disobedience, for they are only made 
possible by causes that require the existence of the heavens and the 
Earth in their entirety. One can delve very deeply into this, and we 
have alluded to it in ‘The Book of Gratitude’ from The Revival. 

One example will suffice you here. Allah Be created dirhams and 
dinars to be a standard in all situations through which value is 
standardised. If it were not for them, transactions would be difficult; 
for the way to buy clothes with saffron, or animals with food, is 
unknown—because there is no appropriate relationship between 
them. They only share in the essence of value. The gauge for 
measuring their marketability is gold and silver. Whoever hoards 
them is like someone who imprisons a Muslim ruler until his rulings 
are obstructed. Whoever takes a utensil is like someone who uses a 
Muslim ruler for weaving or farming (which anyone is able to do) 
until his rule is obstructed, which is worse than imprisoning him. 

Whoever invests them and makes them the goal of his commerce, 
by exchanging between the good and the bad, is like someone who 
distracts the ruler from ruling and takes him as a personal servant to 
gather firewood, sweep, and prepare meals. All of this is oppression 
and altering the rule of Allah 5, regarding His creation and slaves, 


and animosity toward Allah Be concerning what He has favoured. 
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Whoever does not have these secrets unveiled to him through the 
light of insight knows the letter of the Law without its meaning. It is 
said to him: 
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Those who hoard gold and silver and do not spend them in Allah’s 
path, give them the news of a painful punishment. On the day it will 
be heated in the fire of Hell—their foreheads, sides, and backs will be 

branded with it [and it will be said]: ‘This is what you hoarded for 

yourselves; now taste what you used to hoard!’ (9:34—35) 


It is also said to him: “Whoever drinks from a container of gold or 


silver, it is if he has gulped the fire of Jahannam in his belly.”°°° It is 


also said: 
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Those who consume interest will not stand [on the Day of 
Resurrection] except as one whom Satan has touched with hysteria 
stands. (2:275) 


Righteous people stop at the limits (hudiid) and do not know their 
secrets; whereas, when the gnostics look at the secrets within 
themselves and witness the truth of Sacred Law, light is increased 
manifold. The blindness of ignorant people prevents them from 


stopping at the limits and discovering the secrets altogether. They are 
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not like fearful slaves, nor like noble freemen. They are the ones 


about whom it is said: 


But My Statement has been realised—I will fill Hell with jinn and 
people altogether. . . (32:13) 


Allah Be also said: 
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Is he who knows that what has been revealed to you from your Lord 
is the truth like he who is blind? (13:19) 


He said: 


Whoever turns away from My remembrance will have a hard life, 
and we will raise him up blind on the Day of Resurrection. He will 
say: ‘My Lord! Why have you raised me up blind when I used to see?’ 
He will say: ‘My signs came to you like this but you forgot them. 
Likewise, you are forgotten today.’ (20:124-126) 
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Allah’s signs are His Wisdom in His creation, and they have been 
mentioned to the creation on the tongues of the prophets Eh. just as 
they have been detailed from first to last in the summation of Sacred 
Law. There is not a single one of the limits of Sacred Law but that it 
has a secret, a special property, and wisdom. Whoever knows it 
knows it, and whoever is ignorant of it denies it. The full explanation 
of this would be long, so seek it from ‘The Book of Gratitude’. 

Complete gratitude is inconceivable except from someone who 
stands for Allah ie Alone, sincerely and without any ulterior desire 
for other than Him. We shall therefore mention sincerity and 


truthfulness. 


285 


The Sixth Principle 


SINCERITY (AL-IKHLAS) AND TRUTHFULNESS 
(AS-SIDQ) 


Know that sincerity is a reality, a foundation, and perfection. These 
are three pillars. Its foundation is intention, for sincerity is within it. 
Its reality is negating any corruption of intention, and its perfection is 
truthfulness. 

The first pillar is intention. Allah is said: 
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Do not turn away those who invoke their Lord in the morning and the 


evening desiring His Countenance. (6:52) 


The meaning of intention is to want Allah’s Be Countenance. 

The Prophet Bee said: “Actions are only by intentions. . .”°°? He 
said: “Truly, the angels lift up a page of a slave’s deeds and Allah Be 
says: ‘Throw it away, for surely he did not desire my Countenance. 
Write for him such and such.’ So the angels say: ‘He did not do any of 
these things.’ So Allah 38, says: ‘He certainly intended, he certainly 
intended.””?”° 

Allah’s Messenger Bee said: “People are four types: There is a man 
to whom Allah gave knowledge and wealth, and who uses his wealth 
according to his knowledge, such that another man says: ‘If only 
Allah had given me what He has given him, I would have done as he 
has done’—the two of them are equal in reward. There is a further 


man to whom Allah gave wealth but not knowledge, and who spends 
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foolishly out of his ignorance, such that another man says: ‘If Allah 
Be had given me what He has given him, I would have done as he 
has done’—both of them are equal in sin.”°”! He also said: “Whoever 
embarks on a military expedition yet intends nothing but material 
gain, he shall have what he intended.”?72 

It has been narrated that a man from the Children of Israel passed 
by some sand dunes during a drought. He said to himself: “If this 
sand was food, I would divide it between the people.” So Allah Be 
revealed to their prophet: “Say to him: ‘Indeed, Allah Bs has accepted 
your charity, appreciated your good intention, and given you the 
reward of what you would have given in charity, had it been food.” 

The Prophet Boe said: “If two Muslims confront one another with 
their swords, both the killer and the killed are in the Fire.” It was 
said: “O Messenger of Allah! One is a killer, but what about the 
killed?” He said: “He intended to kill his companion.”?”? He also said: 
“Whoever marries a woman for a dowry but does not intend on 
giving it, he is a fornicator. Whoever takes a loan but does not intend 


on repaying it, he is a thief.”°”4 


[THE REALITY OF INTENTION] 


The reality of intention is the motivating willpower that emerges 
from knowledge. To clarify, this means that no action is correct 
without ability, will, and knowledge. Knowledge provokes will, and 
will is the motivation for ability. Ability is the servant of will through 
the movement of the limbs. 

An example of this is that Allah created within you the desire for 
food; but it could be dormant, as if it were sleeping. If your sight 
lands on some food, knowledge of the food occurs. The desire for 


food is thus awakened, so you stretch out your hand to it. You do so 
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only through an ability that is within you, which is obedient to the 
signaling of desire. Desire is awakened through the attainment of 
knowledge, which in turn is gained from sensory observation. 

Just as He created within you a desire for things that are present, 
He also created within you an inclination toward delayed 
gratification. This inclination is stimulated by the signal of knowledge 
attained from reason. Ability also serves this inclination through the 
movement of limbs. 

Intention is an expression of the decisive, motivating inclination of 
ability. The one who aspires to something could have an inclination 
toward wealth as his motivation. This is his intention. Alternatively, 
his motivation could be an inclination toward reward in the afterlife. 
This is his intention. Thus, intention is an expression of motivating 
will; sincerity of intention means the purity of a person’s motivation 


from adulteration. 


[THE INTENDED MEANING OF ACTION IS ITS EFFECT UPON 
THE HEART] 


If a deed occurs through the motivation of intention, then the 
completion of worship is through both the intention and the deed. 
Intention is one of the two parts of worship; however it is the best of 
the two parts, because deeds done through the limbs are only 
intended for the effect they have on the heart—so that it may incline 
to the good, flee from the bad, and thus be free for the reflection and 
remembrance that lead a person to fellowship with and knowledge of 


Allah, which are the two causes of happiness in the afterlife. 
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For example, the purpose of placing the forehead on the ground is 
not merely placing the forehead on the ground; rather, it is the heart’s 
humility—but the heart is affected by the actions of the limbs. The 
purpose of zakat is not giving up possessions; rather, it is removing 
the vile quality of stinginess, which is by cutting off the heart’s 
relationship with wealth. The purpose of slaughtering is not the meat 
or the blood, but rather making the heart feel reverence for the 
religious symbols of Allah Bs. 

Intention is an expression of the heart’s inclination to good, 
enabling it to attain its purpose. It is better than physical acts that are 
only intended to channel the act’s effect to its desired place, which is 
the heart. For this reason, all the acts of the heart have some effect, 
even without the limbs. On the other hand, the action of the limb 
without presence of heart is worthless and has no effect. Whenever 
someone seeks treatment for the stomach, whatever medicine reaches 
the stomach is undoubtedly more beneficial than some ointment 
rubbed over the stomach for its effect. Likewise, if the effect of the 
ointment did not penetrate the stomach, it would be futile. With this 
realisation, the secret of the Prophet’s Bee statement is known: “The 


believer’s intention is better than his actions.”°”° 


[THE ABILITY TO INTEND MANY PURPOSES BY ONE DEED] 


If you know the virtue of intention and that it opens up the 
opportunity for attaining one’s purpose and has an effect on it, then 
strive to increase intention in all of your deeds until you intend by 
one deed many purposes. If your aspiration is true, you will be 
directed to the path of your guidance. One example will suffice you. 
Entering the mosque and sitting in it is a single act of worship, yet it 


is possible for you to intend by it eight things: 
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The first of them is that you believe that it is Allah’s ie house, 
and that the one who enters it is Allah’s visitor—so you intend that. 
The Prophet rs 





> said: “Whoever sits in a mosque has visited Allah Be 


. It is only right that the Host honours his guest.”?”° 


tee 
ps5 


The second of them is the intention of vigilance, due to Allah’s 


statement: 


. . endure and be vigilant. (3:200) 


It is said that it means waiting for the next prayer after praying. 
The third of them is staying in the mosque. This means 
withholding hearing, sight, and the body parts from normal 


movement; indeed, it is a form of abstinence. Allah’s Messenger % 





said: “The monasticism of my community is sitting in the mosques.” 

The fourth of them is seclusion and repelling all preoccupation for 
the sake of quietly contemplating the afterlife and how to prepare for 
it. 

The fifth of them is freeing one’s self for remembrance of Allah, 
listening to it, or allowing someone else to listen, according to the 
Prophet’s e. statement: “Whoever goes to the mosque early 
remembering Allah Be or reminding of Him, he is like the fighter in 
Allah’s i path.”9”7 

The sixth of them is that you intend to disseminate knowledge as 
a way of alerting someone who performs the prayer poorly, 
prohibiting an evil, or commanding to a good; so that virtuous deeds 
are facilitated because of it and the one taught shares in the 


goodness. 
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The seventh of them is that you abandon sins out of shyness 
before Allah 38, by confining yourself to His house until you are too 
shy to perpetrate a sin. 

The eighth of them is that you gain a brother in Allah; for surely 
that is a prize and treasure for the abode of the afterlife, and the 
mosque is the hub for religious people who love for and in Allah. 

Regard all of your actions in this fashion, for by the meeting of 
these intentions, actions are purified and become comparable to the 
actions of those brought near. In the same way, the opposite renders 
them comparable to the actions of devils. An example of this is 
someone who intends to sit in the mosque and converse about 
meaningless things, joke about people’s honour, sit with the 
adherents of amusement and games, look at any woman or young boy 
who passes by, argue with his peers for the sake of pride and being 
seen in order to sway the hearts of those listening to him talk, or 
other intentions in the same vein. 

Likewise, a person should not be heedless about having a good 
intention in regards to permissible things. It is mentioned in a report: 
“Indeed, the slave will be questioned about everything on the Day of 
Resurrection; even about the kohl on his eye, the fig crumbs on his 
fingers, and him touching his brother’s garment.”°7° 

An example of intention in regards to permissible things is that 
whoever puts on scent for Friday, it is possible for him to intend 
enjoyment of its pleasant smell, boasting by showing how expensive 
it is, or adorning himself for women and corrupt people. Yet it is 
conceivable that he intends to follow the Sunnah, venerating Allah’s 
Be house, honouring Friday, repelling annoyance from someone else 
by repelling body odour, enabling them to relax through a pleasant 
scent, or closing the door of backbiting if they were to have smelled a 


foul odor coming from him. There is an allusion to these two types in 
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the Prophet’s e. statement: “Whoever puts on scent for Allah, he 
will come forth on the Day of Resurrection and his scent will be more 
pleasant than the scent of musk. Whoever puts on scent for other than 
Allah, he will come forth on the Day of Resurrection and his scent 


will be more foul than a corpse.”°7? 


[INTENTION DOES NOT COME UNDER CHOICE] 


Know that intention does not come under choice, so you should not 
be deluded and say with your tongue and your heart, “I intended 
such-and-such by sitting in the mosque,” and think that you have 
intended. You know from what I have mentioned previously that 
intention is the motivation without which the existence of deeds 
would be inconceivable. 

An affected intention is like a person saying: “I intended to love 
and venerate so-and-so,” or: “I intended to be thirsty, or hungry, or 
satiated.” Each one of these is motivated by an element of necessity 
that is effected by its causes—for their occurrence is inconceivable 
without their causes. Thus, a person saying that he intended them 
without them coming into effect is him merely talking to himself—it 
is not intention. How can the one who has sex due to an 
overwhelming desire for it say that he intended to have sex for the 
sake of having children and to increase their number as a source of 
pride? 

On the contrary, you will not be successful in provoking these 
intentions from your heart unless your faith is strong and your 
knowledge of the lowliness of immediate fortune in this world 
compared to the magnitude of reward in the afterlife is complete. 
Once this predominates in you, it necessarily awakens within you a 


desire for everything that is a means to a reward in the afterlife. If it 
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does not motivate, then you have no intention. For a similar reason, 
the pious predecessors would stop performing some good deeds, to 
the extent that it has been narrated that Muhammad ibn Sirin did not 
pray at the funeral of Hasan al-Basri and said: “The correct intention 
is not present with me.” 

It was said to Tawis: “Pray for us.” So he said: “Not until I find 
the intention.”?°° Someone said: “I have been searching for the 
intention to visit a sick man for a month, and the intention is still not 
correct for me.” 

Whoever knows the reality of intention, and knows that it is the 
spirit of action, does not tire himself with an action that has no spirit. 
This is verified by the fact that the permissible could become better 
than worship if intention is present therein. Hence, whoever has an 
intention to gain strength for worship through eating and drinking, 
and is not motivated to fast at that time, then eating is more 
appropriate for him. 

Whoever gets bored with worship and knows that sleeping will 
reenergise him, sleeping is better for him. Indeed, if he knows—for 
example—that lightening up for a moment with jokes or permissible 
conversation will increase his energy, then that is better for him than 
praying while bored. The Prophet Bee said: “Truly, Allah does not get 
bored until you get bored.”?5! 

Abi’d-Darda’ said: “Indeed, I relax through some amusement so 
that it may be a support for me upon the truth.” ‘Ali is said: “Let 
the heart rest; for indeed, if it is forced, it will be blinded.”°°* These 
minutiae are regarded as a burden by superficial jurists—just as an 
unskilled physician regards treating a feverish person by giving him 
meat to eat as burdensome; whereas an expert would order it, so that 
the strength of the sick person returns until he is able to take the 


proper medicine thereafter. 
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The second pillar is regarding sincerity of intention. Allah Be said: 
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They were not commanded except to worship Allah, making the 


religion purely for him. (98:5) 
Allah i said: 
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And: 


Except those who repent, rectify, hold on to Allah, and make their 
religion purely for Allah. (4:146) 


The Prophet it 





> said: “Allah Be said: ‘Sincerity is a secret from 
My Secret. I have placed it in the heart of whomever I love among my 
slaves.’”383 He Bee said to Mu‘adh: “Make your actions sincere, and a 
small amount will suffice you.”°°* He Bes said: “There is no slave 
who makes his actions sincere for forty days except that springs of 


wisdom flow from his heart to his tongue.”?°° 


[THE REALITY OF SINCERITY AND WHAT ERASES IT] 


The reality of sincerity is to have one pure motivation. Its opposite is 
to make partnership, which is that a person combines two 


motivations (regarding everything for which it is inconceivable that 
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something else mix with it). If the motivation is free from any 
adulteration, it is called pure. 

You already know that intention is the motivating agent. Someone 
who only acts for the sake of ostentation is sincere, and someone who 
only acts for Allah is sincere; however, the name is used specifically 
for one end of the spectrum according to custom (in the same way 
that ‘deviation’ (ilhdd) means an inclination, but has come to denote 
specifically an inclination toward falsehood). 

We have already mentioned how sincerity is erased through the 
blemishes of ostentation; however, it may be removed by other 
means. Indeed, the fasting person may intend along with worship to 
benefit health-wise through fasting. The person who frees a slave may 
intend to free himself from having to maintain the slave or deal with 
his bad character. The pilgrim may undertake the Hajj in order to 
benefit from travel, avoid the hardship of looking after family, flee 
from the harm of enemies, or escape the weariness of staying with his 
wife. A student may study in order to facilitate earning a living, or to 
be secure from oppression through the status of knowledge. Likewise, 
a person may write a page to improve his handwriting; make 
pilgrimage walking in order to lighten the burden of renting a riding 
beast; make ablution to get clean or cool off; bathe to freshen up; stay 
in a mosque to lighten the burden of renting a place; fast to lighten 
the burden of cooking or buying food; give charity in order to avoid 
being bothered by beggars; or visit a sick person so that he may be 


visited when he is sick. 


hy Je) 


These interests could be selfless, yet they could still cause hidden 
adulteration of worship. If any of these self-interests occurs in an 
action, sincerity is gone. Avoiding it is extremely difficult, which is 
why some say that a moment of sincerity contains eternal salvation; 
however, it is hard to obtain. Abi Sulayman ad-Darani said: “Glad 
tidings to whoever takes one correct step, by which he intends 
nothing but Allah 3g.” It was well known that al-Karkhi used to beat 


himself and say: “O self! Be sincere and be delivered.” 


[THE LEVELS OF ADULTER ATION OF SINCERITY] 


Know that the mixing of these adulterations is on various levels. They 
could overwhelm, they could be obscure, or they could be equal to 
the intent of worship. They do not eradicate the basis of reward 
concerning permissible things. So long as there is an inkling of desire 
for Allah’s 5, Countenance, then a person has a_ reward 
commensurate to it; but there is no reward for the rest. 

If it is regarding worship, then one is commanded to be sincere for 
Allah iB. If the adulteration is dominant, the worship is invalid. If it 
is equal or subordinate, sincerity is invalid. But, does the validity of 
worship and attainment of its foundation depend on the nullification 
of all adulteration? This is open to debate, as we have indicated in 
the section on ostentation®®°. You may also seek a more in-depth 
study in our book: The Revival. 

The third pillar is truthfulness, which is the perfection of sincerity. 


Allah i said: 
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Men who were truthful about what they promised to Alldh. . . 
(33:23) 
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The Prophet rs 





truthfulness until he is written as a perpetually truthful person with 
Allah.”?87 Allah Bs said: 
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Mention Ibrahim in the Book. Indeed, he was perpetually truthful, a 
prophet. (19:41) 


It is enough of a blessing that through truthfulness, the levels of the 
perpetually truthful are reached. 

Know that truthfulness has six ranks. Whoever reaches the level of 
perfection in all of them deserves the title of truthfulness. The first of 
them is truthfulness in word and in all states concerning the past, 
future, and present. For this reason, truthfulness has two perfections: 

The first of them is caution regarding false impressions also, for 
although that is—in itself—truthful, it contains an element of 
contradiction of the truth. What is to be avoided concerning lying is 
making what is contrary to the truth be understood as truth, and for 
the heart to take on a crooked, phony image that matches the 
tongue’s lie. If the heart leans away from correctness and toward 
crookedness, the truth will not manifest to a person correctly, until 
even his dreams will not be truthful. False impressions do not fall into 
this area of what to be cautious of, because they are truthful in 
themselves; however, they fall into a second thing to be avoided, 
which is obscuring meaning. This should not be done except for a 
correct purpose. 

Its second perfection is that a person be careful regarding 
truthfulness in his statements to Allah Be. If he says: “I turn my face 


to He Who originated the heavens and the Earth. . .” yet in his heart 
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there is something besides Allah 38, at that moment, then he is a liar. 
If he says: ewer MG \'s (It is You we worship), yet he is a slave to 
the world, to his ego, or to someone else, then then he will not be 
able to affirm this statement on the Day of Resurrection. For this 
reason, ‘Isa $2). said: “O little slaves of the world!”°°* Our Prophet 
Muhammad Boe said: “Wretched is the slave of the dirham and the 
dinar.”?°° 

The second truthfulness is in intention, meaning that the 
motivation to good is purified within it. If there is some adulteration 
in it, then truthfulness has not been achieved. It is said that this is 
‘sour’ truthfulness; truthfulness is sweet if it is pure, so the issue goes 
back to the essence of sincerity. 

The third truthfulness is in resolve. Indeed, a slave may resolve to 
give charity if he is provided wealth, or to be just if he is provided 
authority. Sometimes his resolve could be weak and indecisive; 
sometimes it could be conclusive and strong without any hesitation. A 
strong decision is called true resolve, just like ‘Umar is found 
within himself when he said: “Truly, for me to be brought out and 
have my head cut off is more beloved to me than to take command 
over a people among whom is Abt Bakr is.” The degrees of the 
resolve of the perpetually truthful differ in strength. The highest of 
them is for a person to be content with being beheaded rather than 
not realising his resolution. 

The fourth truthfulness is in the fulfilling of a resolution. Indeed, 
the self could follow through at first, but it could languish after some 
fulfillment without complete realisation. This is because resolving to 
do something is easy, but the real difficult is in actualising the 
fulfillment. For this reason, Allah Be said: 
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Men who were truthful about what they promised to Allah (33:23) 


He also said: 
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among them is he who promised Allah, ‘if He gives to us from His 
Bounty, we will surely give in charity’ (9:75) 


to His statement: 
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He will put hypocrisy in their hearts until the day they meet Him for 
their breaking their promise to Allah and for lying. (9:77) 


The fifth truthfulness is in deeds, such that a person does not 
indicate anything about his inner self unless his inner self is 
attributed with it. This means that what is kept secret and what is 
made known are the same; thus, someone who walks calmly indicates 
—based on this principle—that he is dignified internally. 

If he is not like that internally, but his heart has turned to making 
people imagine that he is dignified inwardly, then this is ostentation. 
If his heart has not turned to people but is heedless, then this is not 
ostentation; however, he has missed out on truthfulness. For this 


reason, the Prophet > said: “O Allah! Make my inner secret better 





than what is open about me, and make what is open about me 
righteous.”°°° ‘Abd al-Wahid said: “If Hasan al-Basri commanded a 
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thing, he used to be the person to do it the most. If he forbade a 
thing, he was the person to leave it the most. I never once saw 
someone whose private self matched his public self more than him.” 

The sixth truthfulness—which is the loftiest of the doors of 
truthfulness—is in the stations of the religion: such as fear and hope, 
love and contentment, reliance, and others. Indeed, these stations 
have first steps to which their name is applied, and they have realities 
and ultimate realisations. Thus, it is said: “this is true fear,” or “that is 
true fame.” That is why Allah Be said: 
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The believers are only those who believe in Allah and His Messenger 
then do not doubt, and strive in Allah’s path with their wealth and 
their persons. Those are the truthful. (49:15) 


He {&& also said: 
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Rather, righteousness is someone who believes in Allah and the Last 
»(ZH77) 


These are the degrees of truthfulness. Whoever realises all of 
them, he is one of the perpetually truthful. Whoever attains only 
some of them, his rank is commensurate to his truthfulness. Included 
in the overall understanding of truthfulness is the heart’s realisation 
that Allah is the Provider, and thus relying on Him. We will therefore 


mention this. 
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The Seventh Principle 


RELIANCE 
(AT-TAWAKKUL) 


Allah Be said: 
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Let those who rely, rely upon Allah. (14:12) 
Allah Be said: 
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Rely upon Allah if you are believers. (5:23) 

He is said: 
, ~ ° s $ RY 
€ SS aI) CS ol 
Allah surely loves those who rely upon Him. (3:159) 


He is said: 
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Allah is Sufficient for whoever relies upon Him. (65:3) 


He said: 
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Is not Allah enough for His slave? (39:36) 


He Be aslo said: 
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Those whom you worship beside Allah surely do not possess any 


provision for you, so seek your provision from Allah. (29:17) 


The Prophet Eos said: “If you were to rely upon Allah with the 





reliance He truly deserves, He would assuredly provide for you—just 
as He provides for the birds: they start the day with empty stomachs, 
yet return full in the evening.”??! He said: “Whoever cuts himself off 
from all except Allah, Allah Be supplies his every need and provides 
for him from whence he did not expect. Whoever cuts himself off 
from all except the world, Allah leaves him to it.”°?? 


Allah’s Messenger ep used to say whenever his family was 





impoverished: “Stand up to pray.” He used to say: “This is what my 


Lord commanded me with: 
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Command your family to pray and be steadfast therein. We do not 
ask you for provision; we provide for you. In the end, the best 
outcome is for [those who have] fear of Allah. (20:132)°°? 
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[THE REALITY OF RELIANCE] 


The reality of reliance is an expression of a state that emerges from 
affirmation of Divine Oneness (tawhid), and its effect appears on 
deeds. It has three pillars: knowledge, state, and deeds. 

The first pillar is knowledge, and it is the foundation. By it, I 
mean knowledge of Divine Oneness, for only someone who sees no 
actor besides Allah relies on Him. The perfection of this knowledge 
is contained in your statement: “There is nothing worthy of worship 
except Allah, Alone without partner. All dominion belongs to him 
and all praise, and He is Powerful over everything.” Within this 
statement is faith in Divine Oneness, the perfection of His Power and 
Generosity, and the Wisdoms for which He deserves all praise. 

Whoever says this truthfully and sincerely has completed his 
affirmation of Divine Oneness, and the foundation through which 
the state of reliance emerges is established in his heart. By 
‘truthfulness’, I mean that the purport of the statement becomes an 
inextricable quality of his person and predominant over his heart, so 


that there is no room for supposing anything else. 


[THE FOUR LAYERS OF DECLARING DIVINE ONENESS] 


This declaring of Divine Oneness has two cores, two shells, and four 
layers; like an almond with a core, extract as the core of its core, and 
the outer shell as the shell of its shell. The outer shell is the 
statement of the tongue by itself, which is the faith of the hypocrites. 
The second is decisive belief in the heart, which is the level of the 
generality of creation and the theologians; for they are not 


distinguished from laypeople except by the knowledge of responding 
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to and refuting the confusion of innovators in regards to these 
beliefs. 

The third—which is the core—is when the reality of declaring 
this Divine Oneness and its true secret is exposed to a person 
through the light of Allah iB. This means that he sees many things 
yet knows that they all emanate from a single Actor according to an 
order. This means that he realises the chain of causes, how they are 
sequenced, and the connection of the beginning of the chain to the 
Causer of Causes. The person of this station is nevertheless still in 
separation, because he sees actions, their abundance, and their 
connection to the Actor. 

The fourth—which is the core of the core—is that a person does 
not see anything in existence except One, and knows that what is 
existent in reality is One, and that the plurality in it is only in 
reference to whoever’s awareness is divided. [The latter] is like 
someone who—for example—sees from a person his leg, then his 
arm, then his face, then his head, and thus is overcome by his 
plurality. Yet, if he were to see a person all at once, each individual 
part would not occur to him; rather, he would perceive them all as a 
single thing. The same goes for someone who declares Divine 
Oneness: seeing the sky, the earth, and the rest of existence does not 
divide his awareness; rather, he sees all under the rule of a single 
thing. 

This subject has some depth, and unveiling it would necessitate a 
lengthy discussion. Therefore seek it in ‘The Book of Divine Oneness’ 
from the books of The Revival, so that you may ponder some of its 
indications. Obliteration in Divine Oneness only happens with this 
declaration of Divine Oneness—which is that a person becomes 


immersed in the One Truth, until his heart does not turn to other 
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than Him; nor does it turn to his consciousness, for his consciousness 
(insofar as it is his consciousness) is other than Allah. Even if the 
meaning of otherness is not realised by him in the moment, it may 
be realised through another perspective and by considering another 


aspect. 


[ALL ACTIONS ARE RELATED TO THE CAUSE OF CAUSES] 


The reality of reliance only requires that declaring Divine Oneness 
be actualised. It does not require obliteration in declaring Oneness of 
the Essence. Rather, it is permissible for the one who relies to see 
plurality, causes, and effects. However, he should witness the 
connection of the chain to its Ultimate Cause. 

I belive this is obvious to you in regards to whatever does not fall 
under the choice of human beings. Indeed, if you see the rain as a 
cause for plant growth, then you know that the rain is subjected to 
the means of the clouds, and the clouds are subjected to the means 
of wind and vapor from the oceans. Likewise, the oceans are bodies 
that are inevitably subjected to whatever ends at the First Cause, 
even if you do not know the number of means—there is no harm in 
that. 

What is not obvious to you is human actions. Indeed, you say: 
“Whoever feeds me, he definitely feeds me by choice. If he wills, he 
gives; if he wills, he withholds. How could I not see him as a doer?” 

In turning your attention to the doer in this way, you are like an 
ant: it sees the black line over the white page that occurs when the 
pen is moved, and ascribes that to the pen. Its eye is small and weak, 
so it does not look unto the finger; nor from it to the hand; nor from 
it to the ability to move that the hand possesses; nor from it to the 


will that the ability is employed for; nor from it to the knowledge 
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that the movement of will depends on; nor from it to the possessor 
of ability, knowledge, and will. Likewise, you ascribe the actions of 
the slaves to their will, knowledge, and ability. Your gaze does not 
fall upon the pen by which knowledge is recorded on the slates of 
hearts; nor from it to the Fingers that the hearts of the slaves are 
between; nor from them to the Hand by which Adam’s clay was 
fermented; nor from it to the Power by which the hand was moved 
to ferment Adam’s clay; nor from it to the All Powerful from Whom 
you began and to Whom you will return. This is because you do not 


ry 


know the meaning of the Prophet’s “3+ 
19394 





statement: “Truly, Allah 


created Adam upon His Image; nor the meaning of His Be 
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statement: “I fermented Adam’s clay with My Hand; nor the 


meaning of His Be statement: 
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Who taught with the pen; taught humanity what it did not know. 
(96:4-5) 


Indeed, you do not know a pen except one made from reed; nor a 
hand or fingers except those made from flesh and bone; nor an 
image except one of colours and forms. If that were unveiled to you, 
you would know that you are not the one who throws when you 
throw; rather, Allah throws, when he places over you the decisive 
need and knowledge that directs you to certainty that your salvation 
is in throwing—for example. Then the ability that is unique to your 
make-up is set in motion as a servant to your will; and will has been 
made a servant to knowledge by subjugation and compulsion—you 


have already come to the realisation that you are compelled to 
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choose. Thus, you do that, if you will. However, you only will if 
Allah wills, whether you want to or not. 

Within this is a secret that moves between the principle of 
coercion and choice, and can give a false impression of a 
contradiction between Divine Oneness and moral responsibility. We 
have already explained this in ‘The Book of Divine Oneness and 
Reliance’ and ‘The Book of Gratitude’ from The Revival, so seek it 


there if you are qualified to understand it. 


[WHAT SHOULD ACCOMPANY BELIEF IN THE DIVINE 
ONENESS OF ACTION IN ORDER TO EFFECT RELIAN CE| 


Faith in the Divine Oneness of Action and Essence is not sufficient to 
effect reliance unless it is accompanied by faith in Mercy, 
Generosity, and Wisdom. Through this, occurs trust in the Truly 
Reliable (al-Wakil). This means that you decisively believe—or it is 
revealed to you through insight—that if Allah Be were to have 
created everybody with the intellect of the most intelligent among 
them (or better yet, with the most perfect state of intelligence 
conceivable), and then He added to that a plethora of knowledge 
and wisdom; revealed to them the end result of things; made them 
privy to the secrets of the spiritual dimension, subtleties of wisdom, 
intricacies of good and bad; then commanded them to order the 
physical world and its spiritual dimensions, they would not be able 
to order it any better than it already is. Nor would it be possible for 
them to add to it, or take away from it, the wing of a mosquito; nor 
would they ever succeed in sanctioning the prevention of any 
sickness, fault, or deficiency; nor could they change Allah’s Bs 
distribution of provisions, lifespans, power, inability, obedience, or 


disobedience. Rather, they would see all of the aforementioned as 
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pure justice without any wrong therein, pure truth without any flaw, 
and complete uprightness without any shortcoming or exaggeration. 
Indeed, every time they saw a deficiency, they would see that some 
other perfection greater than it is connected with it; whatever they 
thought harmful, they would see that behind it is some greater 
benefit that is only attained through it. They would know decisively 
that Allah Be is Wise, Generous, and Merciful. From the outset, He 
has never been stingy with the creation, nor has He withheld 
anything concerning their rectification. 

Now, this is another ocean of realisation. The secret of 
predetermination sets its waves in motion—a secret that those given 
unveilings have been barred from mentioning; that most are 
confused about; that is only comprehended by people of knowledge; 
and the ultimate meaning of which is perceived only by those firmly 
rooted in knowledge. The portion of understanding available to the 
general people is that they believe that everything that happens to 
them was never going to miss them; whatever missed them was 
never going to happen to them; and whatever happens was bound to 
occur by the Decree of Eternal Will. There is no revoking of His 
Judgment, and no repealing of His Decree; rather, everything— 
whether minor or major—is written, and its fruition is according to 


an awaited, well-known measure: 


Our Command is but one, occurring like the glance of an eye. 
(54:50) 


308 


The second pillar is the actual state of reliance. This means that 
you leave your affairs to Allah 3, your heart trusts in Him, your 
mind is at rest with resignation to Him, and you do not turn to other 
than Allah in the first place. Thus, your likeness is that of someone 
who entrusts to represent him before a judge one whom he knows is 
the most sympathetic of people towards him, the most capable of 
exposing falsehood, the most knowledgeable of him, and the most 
protective of him. Indeed, such a person will sit quietly in his home 
with his heart at rest, not thinking about the loopholes of litigation, 
and not seeking the aid of any of the people—due to his knowledge 
that the one whom he entrusted is sufficient to preserve his interest, 
and that no one can stand against him. 

Whoever realises that provision, life, creation, and all affairs are 
in Allah’s Be Hand; that He Alone is in control and has no partner; 
that His Generosity, Wisdom, and Mercy have no end; and that no 
one else’s mercy or generosity is equal, his heart necessarily relies 
upon Him and his sight is cut off from other than Him. If it is not cut 
off, then this is only because of two matters: 

The first of them is weakness of certainty about what we have 
mentioned. Weakness of certainty is only due to some doubt that has 
gotten to him, or certainty not overcoming his heart. Indeed, death 
is certain—there is no doubt in it. However, if it does not overcome 
the heart, then it is like doubt in which there is no certainty. 

The second matter is when the heart is naturally frightful and 
weak. Cowardice and boldness are two natural dispositions. 
Cowardice necessitates the self being obedient to whims for which 
there is no doubt as to their falsity—to the extent that a person 
could be afraid of sleeping with a corpse in a bed or house, despite 


knowing that Allah Be will not revive it, and that His Power over it 
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is like His Power to turn a staff in one’s hand into a snake (yet he 
does not fear that). Furthermore, a person might liken honey to 
bodily excretion and thus find difficulty eating it, despite knowing 
that this is a false resemblance. This is due to personal weakness and 
obeying whims. Just as no person is completely devoid of this—even 
if only a very little—it is equally not farfetched that certainty in 
Divine Oneness may come to fruition such that no doubt comes to 
mind in respect of it. Yet and still, the heart is alarmed into relying 


upon means. 


[THE LEVELS OF RELIANCE] 


If you realise that reliance is an expression of a condition of the 
heart concerning confidence in the True Disposer of Affairs and 
refraining from looking toward other than Him, then know that 
within it is three degrees: 

The first of them is what we have mentioned: it is comparable to 
having confidence in someone entrusted with litigation, once 
convinced of his perfect guidance, ability, and sympathy. 

The second—which is stronger than the first—is comparable to 
the state of the little boy in terms of his confidence in his mother 
and his running to her about anything that happens to him. This is 
due to his confidence in her sympathy and care. However, he is 
unaware of his reliance because it does not occur to him through 
thought or deliberation, even if it is not devoid of some form of 
comprehension. As for reliance upon the one entrusted for litigation, 
it is through deliberate thought and examination. 

The third—which is the highest—is that a person be in Allah’s Be 
Hands like a corpse in the hand of the one washing it, not like a 


little boy. Indeed, the little boy cries for his mother and clings to her 
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hand. Furthermore, this little boy knows that if he does not cry, his 
mother will seek him out; and if he does not cling to her, she will 
carry him; and if he does not ask for milk, she will initiate nursing 
him. Thus, this person in reference to Allah a, has no choice, due to 
his knowledge that he is the subject of predetermination (qadr). No 
outlet remains for him except to wait for what takes place with him. 
This station precludes supplication and _ request, whereas 
supplication is not precluded in the second or first stations. 

Planning is precluded in the last station and in the second station 
as well, except—and only—concerning whatever relates to the 
Entrusted. Regarding the first station, planning is precluded in 
relation to other than Him, but not if it is done according to the way 
the Entrusted has designed for a person, laid out for him, and 
commanded him to take. 

The third pillar is in regards to deeds. Ignorant people might 
think that abandoning earning, abandoning medical treatment, and 
surrendering to destructive forces is a condition of reliance. This is 
incorrect, because Sacred Law prohibits it. The Sacred Law has 
praised reliance and encouraged it, so how could it include the 
forbidden? 

The reality is that a slave’s efforts should not exceed four things: 
acquiring a benefit that is currently absent, preserving one that is 
present, repelling harm so that it does not occur, or removing harm 
so that it is eliminated. 
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The first of these—acquiring benefits—has three kinds of means; 
they are either: decisive, clearly probable, or unlikely. As for the 
decisive, an example of it is that a person’s hand does not reach for 
food, despite the person being hungry. He says: “This is effort, and I 
am one who relies.” Another example is that he wants a child, yet 
does not sleep with his wife; or wants to farm, yet does not plant any 
seeds. This is ignorance, because Allah’s Be Sunnah [i.e. Way] does 
not change, and He has taught you that the connection of these 
effects to those means are part of this Sunnah—for which you will 
find no substitute. 

Reliance within this decisive means is by two things: The first of 
them is knowing that the hand, the food, the seed, the ability to 
take, and everything else are from Allah’s Be Power. The second is 
not relying upon them in your heart, but rather relying upon their 
Creator. How could one rely upon the hand when it might be 
partially paralysed at that moment, or the food when it might be 
destroyed? This is the realisation of your statement: “There is no 
power or force except through Allah.” The power is movement, and 
the force is ability. If this is your state, then you are relying upon 
Allah even as you exert effort. 

As for the probable means, it is like someone keeping provision 
in a remote environment or while travelling. Abandoning it is not a 
condition of reliance; rather, it is the way of the predecessors. 
Instead, reliance is upon Allah’s Be Bounty in repelling thieves, 
sustaining provision and life, and the ability to acquire. 

As for the unlikely means, it is like closely studying the loopholes 
of a livelihood and extrapolating the delicate affairs within it. This is 
the fruit of avarice, and it could lead to taking doubtful wealth. All 
of this contravenes reliance. The proof of it is that the Prophet se 
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described those who rely as neither cauterising nor using 
incantations®°°. He did not describe them as not residing in towns 
and not earning a living. A person’s relation to means does not 
resemble any relation to incantations and cauterising; thus, 
abandoning these two is among the conditions of reliance. 

The second kind of planning with regard to means is saving. If 
someone who practises reliance inherits wealth and saves it for a 
year or more, his reliance is nullified; whereas if he contents himself 
with his daily sustenance and parts with the remainder, then his 
reliance is complete. According to Sahl at-Tustari, if he saves for 
forty days, his reliance is nullified and he does not attain the 
praiseworthy station that is promised to those who practise reliance. 
According to al-Khawwas, on the other hand, it is not nullified. 

The scholars agree that saving in excess of forty days nullifies 
reliance, except if a person is a breadwinner—who has the right to 
save for his family’s annual sustenance. Allah’s Messenger Boe did 
this for his dependents; but for himself, he did not save even for his 
lunch and dinner*®”. There is no doubt that vain hope contravenes 
reliance. 

Whenever the period of saving decreases, the level of reliance is 
higher; however, Allah’s Be Sunnah is for provision to be renewed 
with the renewal of the year. Therefore, saving for more that a year 
is the height of weakness, and has nothing to do with reliance. 

As for accumulating dishes and furniture, that is permissible, 
because Allah’s Be Sunnah is that they are not renewed in the same 
way as provision; also, they are needed at all times—not like winter 
clothing, which is not needed in the summer, so that accumulating it 
is contrary to reliance. The Prophet Boe said regarding a poor man 


who had been buried: “Indeed, he will be raised on the Day of 
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Resurrection and his face will be like the full moon. If it were not for 
one characteristic, it would have been like the shining sun—when 
the winter came, he stored his summer garment for the next 
summer.”°?S 

The third kind involves pursuing the causes of repelling harm— 
like fleeing from a predatory animal, a leaning wall, or a violent 
current of water, and fighting illness with medicine. This kind also 
has degrees, so extrapolate them by drawing analogy with what we 
have mentioned. We have explained this in The Revival in ‘The Book 


of Reliance’. 


[THE RULING ON ABANDONING SAVING] 


Know that saving is praiseworthy for anyone whose certainty is 
dominant and whose heart is strong. As for the weak person whose 
heart is confused, and who would not be at leisure to worship if he 
did not save, it is better for him to leave the path of those who 
practise reliance in order not to force himself to do what he cannot 
bear. For him, its corruptive capacity is greater than its reformative 
capacity. Each person should be treated according to his condition 
and strength. 

For some people, their strength has reached a point such that 
they can travel in remote areas without provision. This is for the 
person who can be patient with lack of food for a week and content 
himself with eating weeds. Indeed, this will not normally be required 
of him in a remote area. 

As for the weak person, if he does this, he is disobedient for 
placing himself in destruction. Likewise, if the strong person 
confines himself in a mountain cave that has no weeds and no 


passers-by, then this is also prohibited—because he has opposed 
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Allah’s Be Sunnah concerning His creation. This is permissible for 
him in remote areas only, because Allah’s Sunnah is that remote 
areas are never void of weeds, and people might pass by him. Thus, 
if he is strong, his destruction would be very rare, so he would not 
be disobedient by doing so. He may travel to remote areas, relying 
upon Allah’s is subtle Handiwork, without limiting his attention to 


clear, obvious causes*?’. 
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The Eighth Principle 


LOVE 
(AL-MAHABBAH) 


Allah Bs said: 


ise acme ees 
rae aw) ie 


He loves them and they love Him. (5:54) 


And: 
a—a>\35\5 ails! e=>slols iG OF sis} 


Say: ‘If your fathers, your sons, your brothers, your spouses, your 
family, wealth that you have acquired, commerce for which you fear 
loss, or homes which you are pleased with are more beloved to you 
than Allah and His Messenger . . .’ (9:24) 





The Prophet eh said: “None of you believes until Allah and His 


Messenger are more beloved to him than anything besides them.”4°° 
He also said: “Love Allah for all that He provides for you, and love 
~ 


me for the love of Allah 3&.”*°' Abi Bakr as-Siddiq ££, said: 
“Whoever has tasted pure love of Allah 3g,, it prevents him from 
seeking material things and isolates him from all humankind.” Hasan 


al-Basri 82; said: “Whoever knows Allah Be loves Him, and whoever 
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knows [the reality of] material things abstains from them. The 
believer is not preoccupied with amusement and thereby heedless; 


when he reflects, he is saddened.”4°2 


[THOSE WHO DENY LOVING ALLAH] 


Know that the majority of theologians have denied that loving Allah 
is real and have interpreted it figuratively. They say that it means 
nothing except to comply with His Commands. Otherwise, how can 
we love what nothing is like, is like nothing, and does not compare to 
our nature in any respect? It is only conceivable for us to love 
something of our kind. These theologians are deprived due to their 
ignorance of the reality of these affairs. We have removed the cover 
from this in ‘The Book of Love’ from Revival of the Religious Sciences, 
so read it in order to gather therefrom secrets which other books are 
bereft of, or suffice with the allusions and implications found in this 


abridged work. 


[ THE MEANING OF SOMETHING BEING BELOVED] 


Know that every pleasurable thing is beloved. The meaning of its 
being beloved is the self’s predilection for it. If that predilection is 
strong, it is called passion. The meaning of a thing being hated is the 
selfs repulsion of it because it is unpleasant. If that hatred is strong, 
it is called abhorrence. 

Know that those things which you perceive with your senses and 
all of your feelings are either agreeable and in accordance with your 
desire (which is pleasant), contrary and discordant (which is 
unpleasant), or neither agreeable nor contrary (for which there is 


neither displeasure nor pleasure). Every pleasant thing is beloved, 
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and the self that finds pleasure in any given thing inclines to it 
without choice. 

Know that pleasure is a consequence of perception, and that 
perception is of two types: external and internal. As for external 
perception, it is through the five senses. The pleasure of the eye is in 
beholding beautiful forms; the pleasure of the ear is in hearing a 
melodious voice; the pleasure of taste and smell is in tasting or 
smelling an agreeable flavor or aroma; and the pleasure of the body 
as a whole is in a soft touch. The self loves all of these things; that is, 
it inclines toward them. 

As for internal perception, it is a subtlety found in the heart. 
Sometimes it is called intellect; sometimes it is called light; and other 
times it is called the sixth sense. Regardless, do not pay too much 
attention to mere expressions. The Prophet se once said: “Three 
things from your world have been made beloved to me—scent, 
women, and the coolness of my eye, which is prayer.”*°° You know 
that smell, touch, and eyesight all have their share in the pleasures of 
scent and women. But the five senses have no share in the prayer; 
rather, it is for that sixth sense which is found in the heart. The one 
without a heart does not perceive it; and truly, Allah comes between 
a person and his heart. 

Whoever finds pleasure through the five senses alone is a dumb 
beast, for dumb beasts also find pleasure through them. It is his 
discriminating internal vision that makes the human being special. 
Thus, the pleasure of external vision is in beholding forms of external 
beauty, and the pleasure of internal vision is in beholding forms of 


internal beauty. 
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Perhaps you would say: “What is the meaning of beautiful internal 
forms?” So I say: Of what concern is it to me that you do not sense 
within yourself a love for the prophets, scholars, and Companions; or 
do not perceive within yourself a difference between a just, 
knowledgeable, brave, and generous King who cares for the people, 
versus an ignorant, stingy, callous, and harsh tyrant? Of what concern 
is it to me that if you are told about the truthfulness of Abi Bakr, the 
political savvy of ‘Umar, the liberality of ‘Uthman, and the courage of 
‘Ali as you do not find within yourself an attraction to, comfort 
with, and predilection for them and for anyone described with traits 
of perfection—whether a prophet, truthful person, or scholar? 

How can you deny this when there are people who will sacrifice 
themselves for the scholars of their schools and are driven by their 
love of them to exert in spending their wealth, and exert their own 
selves in defending them to an extent beyond passion? You know that 
your love of them is not for their external forms, for you have never 
seen them. If you were to have seen them, then perhaps you would 
not have considered them handsome. If you were to have considered 
them handsome, yet somehow their external forms became disfigured 
—leaving only their internal, abstract characteristics—you would still 
love them! 

If you were to examine what it is about them that you love, you 
would find (after extensive detail not suited for this book) that your 
love of them boils down to three qualities: knowledge, ability, and 
transcendence over faults. As for knowledge: it is such as their 
knowledge of Allah, His angels, His books, His messengers, the 
wonders of the spiritual realm, and the intricacies of the Laws 
revealed to each of His prophets. As for ability: it is such as their 
ability to restrain themselves by breaking their desires and adhering 


to the straight path, and their ability to provide wise council and 
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direct people to the truth. As for transcendence: it is such as the 
soundness of their inner selves from the faults of ignorance, 
stinginess, envy, and filthy morals. To combine the perfections of 
knowledge and ability with good character is the meaning of internal 
beauty. This is the internal form that a dumb beast (and whoever is in 
a similar condition of having only external vision) cannot perceive. 


If you love these types for their qualities and are aware that the 





Prophet #8 comprised more of these traits than them, then your love 


Sos 


of him should necessarily be greater. Now, turn your attention from 
the Prophet to the Creator of the Prophet and the One who sent him; 
the One who, by sending him, showed His Grace to all creation. By 
doing this, you will know that sending the prophets is to be counted 
among acts of goodness. 

Then compare the ability, knowledge, and purity of the prophets 
to Allah’s Be Knowledge, Ability, and Holiness. You will realise that 
none besides the One, the Truth, is holy; any other than Him is not 
free from faults or deficiencies. Rather, being a slave is the greatest 
kind of deficiency. What perfection does one without self-sufficiency 
have? One without any authority over life or death, time or 
provision? What knowledge does one who cannot fully comprehend 
his condition in sickness or in health have? One who does not know 
the details of his internal organs or how they truly function? Not to 
mention the unseen realms of the heavens and the Earth! 

Compare that to an eternal Omniscience that engulfs everything in 
existence and every piece of information; a Knowledge that has no 
end and from which not an atom’s weight in the heavens or the Earth 
can escape. Compare that to the Power of the Creator of the heavens 
and the Earth; to whom the existence, perpetuity, or absence of 
anything present cannot exceed the reach of His Power. Compare a 


person’s transcending faults to Allah’s Holiness, and know that there 
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is no holiness, no power, and no knowledge except for the One, the 
Truth. The only ability that those beside Him have is the ability He 


gives to them. 


They do not comprehend anything of His knowledge except what He 
wills. (2:255) 


SUSY ola A 52 engl U 


3 
4, 
The knowledge you have been given is only a little. (17:85) 


Now consider: is it possible for you to deny that these qualities are 
beloved, or to deny that the One characterized by perfect Majesty is 
Allah is? How can you deny loving Him after this? 


[THE INCLINATION OF HUMAN INSIGHT TO THE BESTOWER 
5] 


If your insight is limited to the perception of Majesty and Perfection, 
a predilection to follow it, joy because of and passion for it—then do 
not deprive yourself from inclining to the Most Excellent Bestower of 
Blessings upon you. Do not be less than a dog (for even a dog loves its 
owner who treats it well)! 

Think deeply about this world—is there anyone who has done you 
good other than Allah is? Do you have any good fortune, any 
pleasure, find comfort in anything, or hold on to any blessing except 
that Allah is its Creator, Originator, Sustainer, and the Creator of your 


desire for it and your taking pleasure in it? 
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Reflect on your limbs and organs and Allah’s Be subtle 
Craftsmanship of them for you—it will certainly make you love Him 
for the good He has done for you; and yet, you would be from the 
generality of creation if you were not able to love Him for His Beauty 


and Majesty—as the angels do. Abide by the statement of the Prophet 





#8>: “Love Allah for all that He provides for you, and love me for the 


love of Allah.”404 

At this level you would be like a bad slave—loving and working 
for a charge or some provision. No doubt your love would increase 
and decrease with the increase or decrease of goodness done to you, 
and that is extremely weak. Rather, the perfect lover is the one who 
loves Allah ies for His Majesty, Beauty, and praiseworthy Attributes 
for which it is inconceivable that He has any associates regarding 
them. For this reason, Allah revealed to Dawid YS: “Verily, the most 
beloved of the beloved to Me is he who worships Me not to receive a 
favor, but to give Lordship its due.” It is said in the Psalms: “Who is 
more wrong than he who worships Me for Paradise or Hell? If I had 
not created a paradise or a hell, would I still not be worthy of 
obedience and worship?” ‘Isa 8. once came across a group of 
worshippers who had become emaciated. He said: “What has caused 
you to lose so much weight?” They replied: “We fear Hell, and hope 
for Paradise.” So he said: “You fear and hope for mere creations?” He 
came across some other people like the first group. They said to him: 
“We worship out of love for Him and to venerate His Majesty.” He 
said: “You are Allah’s Bs true friends with whom I was commanded 


to stand.” 


[THE GNOSTIC DOES NOT LOVE OTHER THAN ALLAH] 
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The gnostic does not love anyone but Allah ie. If he loves other than 
Him, then he loves him for the sake of Allah; for a lover may love the 
slave or relatives of his beloved, or his country, his clothes, his 
handiwork or craft, or anything that is from him or relates to him for 
any reason. Everything in existence is the work and making of Allah 
B. and all creatures are the slaves of Allah iB. So if he loves the 
Messenger, he loves him because he is the messenger of his Beloved. 
If he loves the Companions, it is because they were beloved to His 
Messenger, loved Him, were His slaves, and persisted in obeying Him. 
If he loves food, then it is because it strengthens the vehicle 
through which he reaches his Beloved—i.e. the body. If he loves 
material things, then it is because they are his provision on the 
journey to his Beloved. If he loves to gaze upon flowers and rivers, 
lights and beautiful forms, then it is because they are the making of 
his Beloved, signify His Beauty and Majesty, and are reminders of 
those praiseworthy Attributes that are beloved in and of themselves. 
If he loves the one who does him good or the teacher who teaches 
him the religious sciences, then he loves him because he serves as a 
means between him and his Beloved by communicating His 
Knowledge and Wisdom to him. He knows that his teacher is the one 
whom Allah foreordained to teach and to guide him, and to spend on 
him with his wealth. He also knows that had this teacher and guide 
not been made subject to a chain of needs and interests that 
motivated him to guide and support him, he would not have done so. 
The greatest of all creation when it comes to doing us good is the 
Messenger of Allah e His creation and mission were a gracious gift 


from Allah, as He said: 


24] 
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Surely Allah has bestowed a blessing upon the believers by sending 


them a Messenger from among themselves. (3:164) 


And: 


CE-S41 i ONS iP cepa 
He is the One who sent to the unlettered people a messenger from 


among them—he recites His Verses to them, purifies them, and 
teaches them the Book and the Wisdom. (62:2) 


A messenger is nothing more than a slave—employed, sent, and 
responsible for conveying the message without any choice on his part. 
For this reason, Allah Be said: 


{2185 5 Ca9d AD See's GSI Sy 6ag5 Y G5) 
Indeed, you do not guide whom you love; rather, Allah guides 
whomever He wills. (28:56) 


Reflect upon the Chapter of Victory (Sirah an-Nasr) and Allah’s Be 
statement: 

ee NEG) JW cud lt oe. Cee SS 
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aor AS 251 Seni 3b) 
. .and you see the people entering the Religion of Allah in droves; so 
glorify your Lord with praise and seek His Forgiveness—verily He has 
always accepted repentance. (110:3) 
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Here, He has placed the Prophet See in the position of an observer 
and said: when you see Allah’s slaves entering the religion of Allah, 
then praise Him and not yourself (which is the meaning of glorifying 
his Lord with praise); and if your heart turns to your own self and 
your own efforts, then seek His Forgiveness, so that He may accept 
your repentance—and know that you have nothing to do with the 
matter of guiding people. 

It is from this perspective that ‘Umar ®s, responded to a letter 
from Khalid ibn al-Walid ®s, written after the victory at Yamamah, 
in which Khalid stated: “From Khalid, the Unsheathed Sword of Allah 
upon the idolaters, to Abi Bakr, the Commander of the Believers. . .” 
‘Umar commented: “When Allah granted victory to the Muslims, 
Khalid saw that as a reason for giving himself the moniker of ‘The 
Unsheathed Sword of Allah upon the idolaters’. However, if he had 
paid due attention to the truth as it is, he would have known that this 
victory was not because of his sword. Rather, there is a divine secret 
in Allah’s Be willing the victory of Islam; thus, He granted victory to 
it with a single gesture of His Power. It was by putting fear into the 
heart of a disbeliever whereby he was vanquished; then another 
disbeliever looked at him and was also vanquished; until that became 
their general state. Khalid and those like him believed that they were 
the ones who raised the word of Islam with their mettle and the 
sharpness of their swords.” ‘Umar is, (and those saints and truthful 
ones like him) was cognizant of the reality of his condition, and knew 
that Khalid was in need of seeking forgiveness and glorifying his Lord 


with praise when he saw that victory—just as Allah’s Messenger 28> 





was commanded to do. 

So, there is nothing that compels one to love except two things: 
the first is the good that is done to you. The other is Majesty and 
Beauty, along with perfect Generosity, Wisdom, Knowledge, Ability, 
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and Transcendence above faults and deficiencies. There is no good 
done except that it is from Allah; there is no majesty, no beauty, and 
no transcendence except for Allah. Everything good in the world is 
from the goodness of his generosity—He pours it upon His slaves with 
a single gesture of His Power, creating it in the heart of the one who 
does good. Everything in the world—from shining images to beautiful 
forms perceived by the eye, by hearing, or by smell—is an effect from 
the effects of His Power, and a sparkle from the light of His Presence, 
a mere glimpse at the significance of His Beauty and Majesty. If only I 
knew how one who knows all of this by way of direct witnessing and 
decisive evidence could ever conceive of turning to and loving 
anyone other than Allah i! 


[THE GNOSTIC’S PLEASURE IS IN AWARENESS OF THE DIVINE 
PRESENCE| 


Know that every eye’s pleasure is looking. The gnostic’s pleasure in 
the material world is in awareness of the Beauty of the Divine 
Presence. It is greater than every conceivable pleasure in the world 
beside it. That is because pleasure is commensurate to the degree of 
desire, and strength of desire is commensurate to the degree of 
harmony and agreement with the object of desire. 

Just as the most agreeable thing to the body is nutrients, the most 
agreeable thing to the heart is knowledge. Knowledge is the nutrient 


of the heart. By heart, I mean the godly soul concerning which Allah 
is said: 
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Say: ‘The soul is from my Lord’s affair. (17:85) 
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He {&& also said: 
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. .and I have blown into him from My Spirit (15:29; 38:72) 


Thus, he ascribed it to Himself. 

Animals do not have this soul, nor does the human being who is in 
an animal-like condition. Rather, it is peculiar to the prophets and the 
saints. For this reason, Allah ies said: 
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In this way, We inspire you with a spirit from our affair. You did not 
know the Book, or faith; however, We made it a light with which We 

guide whomever We will among Our slaves. (42:52) 


Knowledge is the most agreeable thing to this soul, for the most 
agreeable thing for anything is that which is especially for it. A nice 
voice does not agree with sight, because it is not especially for it. The 
special property of the human soul is knowledge of reality; and the 
more honourable the object of knowledge is, the more delightful the 
knowledge of it is. There is nothing more honourable than Allah is, 
nor anything more majestic. Knowledge of Him is knowledge of His 
Attributes and His Essence; and the wonders of His creation and 
dominion are the most delightful things to the heart, because the 
desire for them is the most intense of desires. For this reason it is 
created last, after all the other desires, and every desire that comes 
later is stronger than the desire preceding it. 

The first desire created is the desire for food, followed by the 


desire for sex—for which a man will abandon his desire for food to 
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obtain, and compared to which he will consider good food as paltry. 
Then the desire for leadership, status, and dominance is created, 
compared to which a person will consider both sex and food as 
paltry. Finally, the desire for knowledge is created, which 
overwhelms all of existence, so that a person considers status and 
leadership paltry. It is the last and the strongest of worldly desires. 

Just as a little boy denies the desire for sex and is astonished by 
someone who bears the burden of marriage for its sake—yet when he 
reaches the age of desiring sex he is eager for it; and just as he denies 
the desire for status and leadership, and cares not whether he loses 
them in fulfilling his sexual desire; likewise, the lover of status and 
leadership denies the pleasure of knowledge—for its desire has yet to 
be created in him. 

A person’s covetousness for status and leadership could lead to the 
sickness of his heart, to the point where he does not accept the desire 
to know Allah a, in the first place—just as the temperament of a sick 
person is corrupted so that he has no desire for nourishment, and so 
he dies; or his nature is reversed so that he desires to eat clay and 
other destructive, harmful things which are the precursors of death. 

A person who is sick in his heart is like this. It could reach the 
extent that he denies knowledge and despises it, its people, and those 
who seek it—not comprehending anything but the pleasures of 
leadership, food, and sex. This is the spiritually dead person who 


cannot accept treatment. Allah Be said about his like: 
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Verily, We have put covers over their hearts so they do not 
understand it, and deafness in their ears. If you call them to 


guidance, they will never be guided. (18:57) 


He {&& also said about them: 
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[They are] dead, not living, and have no sense that they will be 
resurrected. (16:21) 


[LOOKING UPON THE ALLAH’S i COUNTENANCE IN THE 
ABODE OF THE AFTERLIFE | 


This knowledge, even if its pleasure is immense, is nothing compared 
to the pleasure of looking at Allah’s Noble Countenance in the Abode 
of the Afterlife. This is inconceivable in this world, due to a secret the 
unveiling of which is impossible now. 

You should not understand from ‘looking’ what is understood from 
it by the masses and some of the theologians—so that they need to 
regard it as having a direction or position. That is the looking of one 
who has been bogged-down by inadequate intelligence amidst the 
seen world, so that he does not go beyond sensory objects that are 
perceived by dumb animals. 

Rather, you should understand that the image and wonderful form 
of the Divine Presence—in its Splendour, Might, Majesty, and Glory— 
is imprinted in the heart of the gnostic; just as—for example—the 
image of the sensory world is imprinted in your brain. So, it is as if 
you are looking at it even if you close your eyes. If you open your 
eyes, you find that the visible image is like the imaginary image was 


before you opened your eyes. It does not differ with it in any way, 
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except that sensory vision is of the utmost clarity relative to the 
imagination. Likewise, you should know that there is perception 
beyond the imagination or the senses, which also has two opposite 
degrees of clarity. The second relative to the first is like sensory 
vision relative to the imagination; thus, the second is the pinnacle of 
unveiling. That is why it is called ‘witnessing’ or ‘seeing’. Seeing is 
not called seeing because it is with the eye; for if it were created in 
the forehead, it would still be seeing. Rather, it is called this because 
it is the pinnacle of unveiling. 

Further more, just as closing the eye is a covering for the pinnacle 
of unveiling in regards to visible objects, the mire of desires and the 
distractions of its dark matrix are a covering for the pinnacle of 
witnessing. For this reason, Allah Be said: 
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You will not see Me (7:143) 


And: 
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Vision does not perceive Him. (6:103) 


If this covering is lifted after death, knowledge itself is turned into 
witnessing, and for each person will be commensurate to the degree 
of his knowledge. For this reason the pleasure of Allah’s Be saints in 
looking is greater than the pleasure of others; and for this, Allah ime 
will manifest Himself to Abii Bakr in a special way, and manifest 
Himself to the rest of the people in a general way*°°. Likewise, only 
the gnostics see Him, for knowledge is the seed of looking; rather, it 


is what is turned into witnessing—just as imagination is turned into 
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sensory vision. That is why it does not necessitate position or 
direction. The secret of this would take too long to explain here, so 


seek it from ‘The Book of Love’ from The Revival. 


[THE PLEASURE OF SEEING IS GREATER THAN THE 
PLEASURE OF KNOWING] 


If you had a love interest whom you saw from behind a thin covering 
early in the morning when the sunshine was dim and your passion 
weak, and at a time when there were scorpions and hornets all 
around stinging you, it is obvious that your pleasure in watching your 
lover would be weak. 

But if the sun shone brightly, the thin covering was lifted, the 
scorpions and hornets went away from you, and you were overcome 
with extreme passion—there would be no comparison between the 
immense pleasure at that time and what came before. Likewise, 
understand that there is no comparison between the pleasure of 
looking and the pleasure of knowing. The pleasure of looking is 
greater by far. 

The thin covering is your physical form. The scorpions are worldly 
distractions, afflictions, and desires. The onslaught of passion is the 
severity of one’s desire for cutting off whatever weakens or spoils it. 
The emergent sunshine is the heart’s eye being prepared for bearing 
complete manifestation—for in this life it cannot bear it, just as the 


bat’s vision cannot bear the light of the sun. 


[WEAKNESS AND OBSCURITY IN KNOWLEDGE OF ALLAH i] 


The only reason desire to know Allah Bs is weakened is due to the 


congestion of the other desires; and the only reason knowledge of 
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Allah Be is obscured—despite its obviousness—is due to the intense 
manifestation of other desires. 

An example of this is that you know that the most obvious of all 
things are sensory objects—among them are visible things, and 
among visible things is the light through which all things appear. If 
the sun was permanently in the sky and never set, and there were no 
shadows, you would not know the existence of light. You would be 
looking at colors and know nothing but red, black, and white. As for 
light, it is only perceived with the setting of the sun, or if there is 
something to block it through which a shadow occurs. Then you 
perceive—contrary to the states between darkness and brightness— 
that light is another thing, through which colors are subjected and 
become visible. 

If you imagine that the existence of Allah Bs were concealed, or 
that the light of His Power were covered by some things, you would 
perceive from the difference between the light and darkness what 
would inevitably lead you to knowledge of Him. However, because all 
created entities are the same in bearing witness to the Oneness of 
their Creator—without any degree of difference—the affair is 
obscure, due to the intensity of its manifestation. If, on the other 
hand, you imagine the light of His Power being cut-off from the 
heavens and the Earth, they would be demolished and erased, and 
you would immediately perceive from the degree of difference what 
would inevitably lead you to the knowledge of Him and His power. 

This example we have mentioned contains a number of secrets, 
yet within it are places subject to misconception. Strive to understand 
it so that you may pause at its secrets and not be confused by its 
potential misconceptions. From among the potential misconceptions 
is the error of the one who says that Allah is in every place. Anyone 


who ascribes a place or direction to Him has slipped and gone astray, 
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and taken the extent of his sight back to thinking in terms of bestial 
sense. He has not yet gone beyond physical objects and what relates 
to them. The first level of faith is to move beyond them—through this 
a person becomes truly human, to say nothing of becoming a 


believer. 


[SOME OF THE SIGNS OF LOVE] 


Know that love for Allah has many signs, which it would take quite a 
long time to list. From among its signs is putting Allah’s Be Command 
before the whims of the ego, protecting one’s self through piety, and 
paying close attention to the limits set by Sacred Law. 

Among its signs is longing to meet Allah, and not having any 
aversion toward death unless one longs for additional knowledge. 
Indeed, the pleasure of witnessing is commensurate to the completion 
of knowledge, for it is the seed of witnessing; thus, witnessing 
inevitably differs according to the degree of knowledge. 

Among its signs is contentment with Divine Decree and what 
Allah a, has predetermined. We will therefore mention the meaning 
of contentment, so that a person is not deluded by the passing 
thoughts that occur to himself, thinking that they are the reality of 
having love for Allah iB; for indeed, that is something very powerful. 
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The Ninth Principle 
CONTENTMENT WITH DIVINE DECREE 


(AR-RIDA’ BP’L-QADR) 
Allah Be said: 


(285 \q555 GE Al Co? 


Allah is Pleased with them and they are pleased with Him. (5:119; 
9:100; 58:22; 98:8) 
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cannot, then there is much good in patience with what you 
dislike.”*°7 


ce ~ said to a small group: “What are you?” They said: 





“Believers. ” He said: “What is the sign of your faith?” They said: “We 
are patient with tribulation, grateful for ease, and content with 
Divine Decree.” He said: “By the Lord of the Ka‘bah, you are 
believers.”4°° In one narration he is reported to have said: “You are 
wise and knowledgeable, almost like prophets on account of your 
understanding.”4°9 

From what Allah Be revealed to Dawiid $2 is: “What is with my 
saints worrying about the world? Verily, worry removes the 
sweetness of conversing with me from their hearts. My love for my 


saints is that they are spiritual and not distressed.”*1° 
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The Prophet Boe said: “Allah Be said: ‘I am Allah. There is 
nothing worthy of worship except me. Whoever is not patient with 
My trial, is not grateful for My blessings, and not content with My 
Decree, then let him seek a Lord besides Me.’”4!! 

He Bes said: “Allah Be said: ‘I created good and created people 
for it. I created bad and created people for it. Glad tidings to 
whomever I created for good and facilitated good at his hands. Woe 
to whomever I created for bad and facilitated bad at his hands; and 
woe to whoever says ‘why?’ or ‘how?””4!2 

Allah §&& revealed to Dawiid x2): “O Dawid! You want and | 
want, and only what I want is to be. If you submit to what I want, I 
will suffice you with what you want. If you do not submit to what I 
want, I will tire you with what you want; then there will not be 


anything except what I want.”*!% 


[ THE SIGN OF LOVE IS CONTENTMENT DURING 
TRIBULATION] 


A group has denied contentment and said that it is not conceivable 
in regards to what conflicts with desire, and that only patience is 
conceivable. They came to this conclusion due to denying love, 
whereas we affirm it. 

The sign of love is contentment during tribulation and with 
whatever conflicts with one’s nature and desire. This is conceivable 
from three aspects: 

The first of them is that beholding love and love’s extreme depth 
fills a person with wonder to the point that he does not feel pain. 
This is witnessed in regards to love of created things and the 
dominance of desire and anger. It is such that the angry person is 


injured, yet he does not feel the wound at that moment. Similarly, 
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the obsessed person’s foot is pricked by a thorn, yet he does not feel 
it; however, if his obsession subsides and he attains his desire, the 
pain worsens. 

If you can picture a slight pain being numbed with a little bit of 
love, you can conceive of much pain being numbed with strong, far- 
reaching love. Indeed, both love and pain are subject to increase and 
severity. 

This may be conceivable in regards to passionate love that 
derives from an inclination toward a form made-up of flesh and 
blood, and filled with nastiness and filth; and insofar as you perceive 
with an external eye that is dominated by error—such that you may 
see something big as small, something far as near, and something 
ugly as beautiful. But how then is it not conceivable in regards to 
seeing the beauty of the Divine Presence and Eternal Majesty, whose 
end or deficiency is inconceivable; and insofar that it is perceived by 
the inner vision that—according to its people—is more true and 
clearer than outer vision? 

On this basis, Junayd 9, said: “I said to Sari as-Saqati 8, ‘Does 
the lover experience the pain of tribulation?’ He said, ‘No.’ I said, 
‘Even if he were struck by the sword?’ He said: ‘No, even if he were 
struck by the sword seventy blows.’” Someone once said: “I loved 
everything due to love of Him—to the extent that if He loved Hell, I 
would love to enter Hell.” ‘Umar ibn ‘Abd al-‘Aziz said: “No joy 
remains for me except what is in those things that Allah Be has 
determined.”*!* Once, a Sufi lost his small child for three days. It 
was said to him: “If only you asked Allah to return him to you.” So 
he said: “My objection to what He has decreed would be harder on 


me than my child’s disappearance.”*!° 
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The second aspect of contentment is that a person feels pain and 
naturally dislikes it, yet is content with it in his mind and faith due 
to his knowledge of the immensity of the reward for enduring 
tribulation. In the same way, the sick person is content with the pain 
of bloodletting or taking medicine—due to his knowledge that it is 
the cause of healing—to the extent that he rejoices at the one who 
directs him to the medicine, even if it is disgusting. Likewise, the 
merchant is content with the hardship of travel, despite its being 
contrary to his nature. The likes of this is also witnessed in regards 
to the ephemeral matters of the world; so how can it be denied in 
regards to eternal happiness? 

It is narrated that a woman fell so violently that one of her nails 
came off, but she laughed. She was asked: “Do you not feel agonising 
pain?” She said: “Indeed, the pleasure of its reward removed the 
bitterness of pain from my heart.” Thus, for whoever is certain that 
the reward of tribulation is greater than whatever is hard for him to 
endure, it is not farfetched that he will be content with it. 

The third aspect is that a person believes that Allah Be has a 
subtle wisdom—or better yet, subtle wisdoms—behind every 
wondrous thing. This removes from his heart any objection through 
asking why or how, such that he does not wonder at whatever 
happens in the world by way of what the ignorant person might 
regard as obfuscation, confusion, and deviation from what is right. 
This person knows that his wondering resembles that of Misa XH. 
about al-Khidr $2, when he damaged the orphans’ boat, killed the 
young boy, and rebuilt the wall, as mentioned in Surat al-Kahf. When 
al-Khidr revealed the secret of what he had been made privy to, the 
wonder of Misa subsided. His wonder was based on what had been 


hidden from him of these secrets, and thus are Allah’s ies Actions. 
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An example is what is related about a man among those who are 
content. He used to say about whatever afflicted him: “The best is in 
what Allah Be has determined.” He was in the remote desert with 
his family, and had nothing but a donkey to carry his tent, a dog to 
guard them, and a rooster to wake them up. A fox came and took the 
rooster, so his family was saddened. He said, “It’s all good.” A wolf 
came and killed the donkey, so his family was saddened. He said, 
“Tt’s all good.” Then the dog was afflicted and died, so he said, “It’s 
all good.” His family was amazed at this, until one day they awoke 
and everyone around them had been captured, and their children 
enslaved. Their locations were known because of the rooster’s voice, 
others because of the dog’s barking, and others because of the 
donkey’s braying. He said: “Now you have seen that the best is in 
what Allah Be has determined. If Allah 4g, had not destroyed our 
animals, those marauders would have destroyed us.” 

It is narrated that a prophet used to worship in a mountain that 
was close to a well. A cavalryman passed by and drank from it, and 
accidentally left behind a bag containing a thousand dinars. Later 
on, another man came and took the bag. Thereafter, a poor man 
came carrying a load of firewood on his back. He took a drink and 
stretched out to relax. The cavalryman returned to search for the bag 
but did not find it; so he grabbed the poor man, demanding the bag 
and beating him. He did not find the bag on him so he killed him. 
The prophet said: “My God! This person did not take the bag; it was 
that other wrongdoer! You inflicted that unjust cavalryman on the 
poor man so that he killed him!” So Allah revealed to him: “Concern 
yourself with your worship. Knowledge of the secrets of My 
Dominion is none of your business. Indeed, that poor man murdered 
the father of the cavalryman, so I put the latter in a position to exact 


retribution. Indeed, the father of the cavalryman stole a thousand 
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dinars from the man who took the bag, so I returned it to him 
through what the other left.” 

Whoever is certain about the likes of these secrets does not 
wonder at Allah’s Be Actions, but at his own ignorance. He does not 
say: ‘Why?’ or: ‘How?’ He is pleased with whatever Allah has 
planned in His Dominion. 

There is a fourth aspect that is derived from pure knowledge of 
Generosity and Wisdom, and how the appropriate causes are ordered 
to fit the effects. This requires knowledge of the primary decree (al- 
qadd’ al-awwal), which is like the blink of an eye; and knowledge of 
predetermination (al-qadr), which is the cause of the details of the 
decree being manifested, and which ensures that they are ordered in 
the best and most complete way—such that it is not possible for 
them to be better or more complete. If details of the decree were 
stored-up, it would be stinginess—not generosity, or inability that 
conflicts with omnipotence. Behind all of this is knowledge of the 
secret of predetermination. Whoever is certain of that, his conscious 
does not contain anything but contentment with everything that 
comes from Allah (Exalted is He). The explanation of this would be 


long, and there is no way to shorten it, so we will move past it. 


[HOW TO COMBINE CONTENTMENT WITH ALLAH’S 
DECREE AND HATRED OF THE PEOPLE OF DISBELIEF AND 


DISOBEDIENCE| 


Perhaps you say: “How do I combine between contentment with 
Allah’s Be Decree and hatred of the people of disbelief and 
disobedience, since I have been legally obliged to practise it, and yet 
that is Allah’s Be Will for them?” 
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Know that a group of feeble-minded people have thought that 
abandoning the commanding of good is a part of contentment with 
Divine Decree and have called it ‘good character’. This is pure 
ignorance. Rather, it is upon you to be pleased and to dislike 
together. Contentment and dislike are opposites if they are applied 
to a single thing from a single perspective. However, there is no 
conflict if you kill your enemy who is also your enemy’s enemy. You 
are pleased insofar as he is your enemy, yet dislike it insofar as he is 
your enemy’s enemy. Likewise, acts of disobedience have two 
perspectives. 

They have a Divine perspective, insofar as acts of disobedience 
are Allah’s Decree and Will; so from this perspective a person is 
content. Another perspective is toward the disobedient person 
insofar as the act is his attribute, his earning, and a sign that he is an 
object of loathing to Allah Be. From this perspective, a person 
dislikes. 

Allah Be has obligated you to hate those whom He hates for 
opposing His Command, so it is upon you to fulfill whatever He has 
obligated you to do and comply with it. Imagine that your beloved 
said to you: “I want to test your love. Beat my slave and wear him 
out until he curses me. Whoever hates him, it is he who loves me; 
and whoever loves him is my enemy.” It is possible for you to hate 
his slave if he curses him, while knowing that it is he who forced 
him to curse, and that was his will for him. So you say: “As for his 
action in regards to cursing, I am pleased with it insofar as it is your 
plan for your slave, and your will for whoever you desire to push 
away. As for his cursing, then insofar as it is his attribute and the 
sign of his enmity, I hate it because I love you; therefore I inevitably 
hate anyone who bears the sign of enmity to you.” This is a delicate 


matter that the weak slip over and are thus incoherent. 
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[THE MEANING OF CONTENTMENT WITH ALLAH'S 
DECREE] 


Likewise, you should not think that the meaning of contentment 
with Divine Decree is abandoning supplication, abandoning medical 
treatment, or leaving the arrow that is shot at you to hit you while 
you have the ability to block it with a shield. Rather, Allah a, has 
obligated you to supplicate in order to thereby extract from you 
heart pure remembrance, humility, and softness—so that you are 
prepared to receive subtle insights and spiritual illumination. 

Amid contentment with His Decree is that a person seeks means 
to what he loves through pursuing whatever He made a means to it. 
It also involves abandoning the causes of opposition to his Beloved 
and conflict with His Pleasure. Thus, it is not from contentment that 
a thirsty person refrains from extending his hand to cold water, 
claiming that he is pleased with thirst which is Allah’s Be Decree. To 
the contrary, it is from Allah’s Be Decree and His Love that thirst is 
relieved with water. Nor is that which entails transgressing the 
bounds of Sacred Law or leaving-off concern for Allah’s ies Sunnah 
in the first place from contentment with Divine Decree. To the 
contrary, its meaning is to abandon all opposition to Allah 4g, 
outwardly and inwardly, while exerting the utmost effort to connect 
one’s self with Allah’s Be beloved slaves, through keeping His 


Commands and desisting from His Prohibitions. 


341 


The Tenth Principle 


REMEMBERING DEATH 
(DHIKR AL-MAWT) 


Know that the nine stations we have mentioned are not on a single 
level. Rather, some of them are sought after in and of themselves— 
like love and contentment, for indeed both of them are at the highest 
level—and some of them are sought after for something else—like 
repentance, asceticism, fear, and patience. Repentance is returning 
from the path of remoteness to face the path of nearness. Asceticism 
is abandoning all that distracts from closeness to Allah; fear is a whip 
that drives the slave to abandoning all distractions; and patience is a 
struggle with those desires that cut one off from the path of nearness. 

None of that is sought in itself; rather, what is sought after is 
nearness—and that is through knowledge and love—for it is sought 
after in itself, not for something else. Nearness is not completely 
attained except by cutting off love of anything other than Allah Be 
from the heart. It requires fear, patience, and abstinence for that 
reason. 

Among the most immensely beneficial affairs is remembering 
death. For this reason we have come to it here, and revelation has 
emphasized the reward for remembering it. Through it, love of the 
world is spoiled and the heart’s attachment to it is cut off. Allah Bs 


said: 
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Say: ‘Verily, the death that you are fleeing from will most certainly 
meet you.’ (62:8) 





The Prophet rs > said: “Frequently remember the destroyer of 
pleasures. 7416 He ne said: Bes hates to meet Allah, Allah hates 
to meet him.”*!7 ‘A’ishah g%; said: “O Allah’s Messenger! Will anyone 
be resurrected with the marae He said: “Yes—whoever remembers 
death twenty times in the day and the night.” 


Allah’s Messenger ep walked passed a gathering in which people 





were laughing loudly. Allah’s Messenger Bee said: “Mix your 
gathering with remembrance of the spoiler of pleasures.” It was 
asked: “What is that?” He said: “Death.”418 


Allah’s Messenger Boi said: “If the animals knew about death 





what the son of Adam knows, you would not have eaten a fat animal 
from among them.”*!? He Be said: “Death suffices as an 


admonisher.”42° He 





you: one of them is silent; one of them speaks. The silent one is death; 
the one that speaks is the Qur’an.” 


Once, a man was mentioned in his 2 





of. So he said: “How was your companion’s remembrance of death?” 
They said: “We hardly heard him mention death.” He said: “Then 
your companion is certainly not well.”42! Once, a man from the 
Helpers said: “O Allah’s Messenger! Who is the smartest of people and 
the noblest of people?” So he said: “The one who remembers death 
the most and the one most earnest in preparing for it—these are the 
smartest people; they have gone with the honour of the world and 
nobility of the afterlife.”*? 


[ THE BENEFITS OF REMEMBERING DEATH AND THE WAY TO 
THINK ABOUT IT] 
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Know that death is immense and terrifying, and what comes after it is 
even greater than it. There is a huge benefit in remembering it; for 
indeed, it spoils the world and makes it loathsome to the heart, and 
loathing it is the head of every good deed—just as loving it is surely 
the head of every sin. 

The gnostic has two benefits in remembering it. The first of them 
is aversion to the world. The other is longing for the afterlife; for 
indeed, the lover inevitably yearns. The meaning of yearning in 
regards to sensory things is to fulfill the imagination through rising to 
direct witnessing. Indeed, the object of yearning is inevitably 
perceived in the imagination, yet absent from sight. The states of the 
afterlife and its luxuries, and the beauty of the Divine Presence are all 
perceived by the gnostic, who knows them as if he is looking through 
a thin curtain just before the sun rises, when the light is weak. He 
yearns for its fulfillment through manifestation and direct witnessing, 
and knows that this is not to be except at death. Hence, he does not 
dislike death, because he does not dislike meeting Allah Bs. There is 
no reason for the any of the creation to turn to the world, except little 
reflection on death. 

The path to thinking about it requires that a person empties his 
heart of every thought beside it, sits in seclusion, and pursues 
remembering death earnestly in his heart. He should first reflect on 
his friends and peers that have passed, remembering them one by 
one; remembering their ambitions, their hopes, and their reliance 
upon status and wealth. Then he should remember their final 
moments at death, and their sorrow over a lifetime lost and 
squandered. 

Then he should reflect on their bodies and how they disintegrate 
into dust; how they turn into corpses that the worms eat. Then he 


should turn to himself, and know that he is like one among them—his 
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hopes are like their hopes, and his final moment will be like their 
final moments. Then he should look at his body parts and how they 
grow weak; at his eye and how the worm will eat it; and at his tongue 
and how it tears and becomes a piece of dead flesh in his mouth. 

If you do this, the world is spoiled to you and you are happy, for 
the happy one is he who is admonished by the example of another. 
For this reason, Allah’s Messenger Bee said: “O people! We carry on 
as if death in the world were written for other than us; as if its reality 
were required of other than us; and as if those whom we have bid 
farewell unto death are travellers returning to us shortly. We prepare 
their bodies for burial and consume what they bequeath as if we will 
live eternally after them. We have forgotten every admonition and 
feel secure from every calamity. Good news to he whose fault 


preoccupies him from the faults of the people.”*? 


[VAIN HOPES ARE THE BASIS OF HEEDLESSNESS OF DEATH | 


The basis of heedlessness of death is vain hopes, and this is the 
2. said to ‘Abd 


ry 


essence of ignorance. This is why Allah’s Messenger 





Allah ibn ‘Umar aes: “When you wake up in the morning, do not talk 
to yourself about the evening. When you retire in the evening, do not 
talk to yourself about the morning. Exploit your life for your death 
and your health for your sickness; for indeed, O ‘Abd Allah, you do 
not know what you will be called tomorrow.”*** He Boe also said: 
“The most frightening thing I fear for my community is two traits: 
following desires and vain hopes.”42° 

Usamah is rented a product for two months for one hundred 
dinars. So the Prophet ¥h. said: “Are you not amazed at this Usamah 
who rented something for two months? Indeed Usamah has a vain 


hope. By He in whose Hand is my soul! I have not blinked my eyes 
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without thinking that my eyelids would not meet until Allah 3g, had 
grasped my spirit; nor have I raised my head without thinking that I 
would lower it and be grasped; nor have I eaten a piece of food 
without thinking that I would swallow it and die from choking.” Then 
he said: “O Children of Adam! If you use your reason, then prepare 
yourselves for death. By He in whose Hand is my soul, what you are 
promised is certainly coming, and you cannot stop it.”42° 

He Bee also said: “The first portion of this community was saved 
by certainty and abstinence. The latter portion of the community will 
be destroyed by stinginess and vain hope.”*?” He Bee said: “Would all 
of you love to enter Paradise?” The Companions replied: “Yes!” He 
said: “Desist from your vain hopes, consider your lifespans right 
before you, and be shy in before Allah with the shyness He 


deserves.”428 


[ THE PERFECT GNOSTIC HAS NO NEED OF REMEMBRANCE 
OF DEATH] 


Know that the perfect gnostic who is infatuated with the 
remembrance of Allah is is in no need of remembering death. 
Rather, his state is annihilation in Divine Oneness. He pays no 
attention to the past, the future, or any state insofar as it is a state. 
Instead, he is a child of the moment, meaning that he is like one with 
the object of his remembrance. I am not saying that he is one with 
the Essence, so do not be fooled and mistaken or think badly about 
what I intend. 

Likewise, fear and hope depart from him, because they are two 
whips that drive the slave to the state that the gnostic is already 
experiencing. How could he remember death when remembrance of 


death is only desired in order to cut off his heart’s relationship with 
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whatever leaves him at death? The gnostic has already died in 
relation to the world, and in relation to everything that departs from 
him at death. Indeed, he has also risen beyond and transcended 
attention to the afterlife, not to speak of the world. Whatever is 
besides Allah Be has been spoiled for him. Nothing of death remains 
to him but for the veil to be lifted, in order for him to increase in 
clarity, not certainty. This is the meaning of ‘Ali’s £2, statement: “If 
the veil was lifted, it would not increase me in certainty.” 

Someone looking at another through a covering surely does not 
increase in certainty; but rather, only in clarity. In any case, the 
person whose heart turns to the world is the one who needs to 
remember death, in order to know that he will depart the world and 


thus should not settle his aspiration in it. For this reason, the Prophet 


i > said: “Truly, the Holy Spirit put the thought on my heart: love 
whomever you love; for indeed, you will leave him. Live however you 
will; for indeed, you are dying. Do whatever you want; for indeed, 


you will be recompensed for it.”*?9 


[KNOWLEDGE OF THE REALITY OF THE SPIRIT (AR-RUH)| 


Perhaps you desire to know the reality of death and what it truly is. 
You will never know this as long as you do not know the reality of 
life. In turn, you will not know the reality of life as long as you do not 
know the reality of the spirit—which is your consciousness and 
reality, and is nevertheless the most hidden thing from you. 

You should not aspire to know your Lord before you know your 
self. By ‘your self’, I mean: your spirit that is the special characteristic 


of humanity and attributed to Allah Be in His statement: 


~ ° = * a 
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Say: ‘The spirit is from my Lord’s affair.’ (17:85) 


And: 


3 Fy 3 


R529) cy 42 Om 23 f 
...and We have breathed into him from Our Spirit. (15:29; 38:72) 


This is other than the subtle, physical consciousness that wields the 
powers of sensory perception and movement; that which emerges 
from the heart and spreads to the entire body through the main 
arteries; and through which the light of physical vision emanates 
upon the eye, the light of hearing upon the ear, and all other physical 
abilities and senses. This occurs just as light from a lamp emanates 
upon the walls of a house if it is circulated around its sides. The 
aforementioned spirit is shared by animals, and is put out at death. It 
is merely a vapour that developed with the composition of the body’s 
materials. If the composition is taken apart, it is nullified—tlike the 
light emanating from the lamp when the lamp is extinguished due to 
its oil burning out or it being blown out. When an animal is no longer 
nourished and sustained, this spirit is destroyed, because its 
sustenance is like the oil of a lamp; hence, killing it is like blowing 
out a lamp. 

This is the spirit whose structure and strength is dealt with by 
study of medicine. It is not suited to bear knowledge and trust. 
Rather, the bearer of trust is the unique spirit of humankind. What we 
mean by ‘trust’ is bearing the burden of moral responsibility by being 
subjected to the grave matter of reward and punishment as a 
concequence of obedience and disobedience. 

This spirit neither dies nor ceases to exist. Rather, it remains after 
death—either in comfort and happiness, or torment and sorrow. It is 


the seat of knowledge. Dust does not consume the seat of faith and 


348 


knowledge at all, as tradition has spoken of and spiritual insight has 
born witness to. 

Sacred Law does not permit mentioning a true exposition of its 
qualities, for no one is capable of bearing it except those firmly 
grounded in knowledge. How could it be mentioned when it has such 
incredible features in respect of Allah Be as to be over the heads of 
most of the creation? Do not aspire to have a full exposition of its 
reality, but wait for a more easily understood intimation of its 


qualities after death. 


[ THE SPIRIT DOES NOT CEASE TO EXIST, NOR DOES IT DIE] 


This spirit does not cease to exist, nor does it die. Rather, it only 
changes states and places after death. It rises from one place to 
another. The grave with respect to it is either a garden from the 
gardens of Paradise or a pit from the pits of Hell. It has no relation to 
the body other than using it and taking advantage of the initial stages 
of realisation via the net of senses. The body is its instrument, its 
vessel, and its net. If the instrument, the vehicle, and the net cease to 
work, that does not necessitate the nullification of the controller. 

Of course, if the net is ceases to work after finishing the hunt, then 
its nullification is a prize—its owner is freed from carrying its weight. 


9430 


For this reason, the Prophet So > said: “Death is the believer’s gift. 





On the other hand, if the net ceases to work before the hunt, the 
sorrow and regret over it is great. For this reason, the one who 


slacked concerning his religion will say: 


{ES 3 a3 | (AL jel i Zl {° > 3a)! Y 
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O my Lord, return me to the world so that I may do righteous deeds 
concerning what I left behind. (23:99-100) 


If he was accustomed to the net, loved it, and his heart was attached 
to it because of its excellent form or whatever relates to it, he will 
have two kinds of punishment: the first is sorrow over missing the 
hunt that is of no avail without the body’s net; the second is the 
wearing-out of the net while the heart is attached and accustomed to 
it. This is an initial step in knowing the punishment of the grave. If 


you study it thoroughly, you will undoubtedly come to realise it. 


[DEATH IS ABSOLUTE DETERIORATION OF ALL THE LIMBS 
THROUGH A CESSATION OF THEIR FUNCTIONS] 


Perhaps you desire to know the technique of thorough examination 
that leads to realisation. Know that this book cannot bear its 
explanation, so be content with an easy-to-understand example. 

Know that the meaning of death is the deterioration of the body. 
You know that the deterioration of the arm is its failure to obey you 
despite your presence, due to the neutralizing of the power through 
which it was used. Understand that death is absolute deterioration in 
all of the limbs and organs through the cessation of their functions. 
Thus, death deprives you of your arms, your legs, your eyes, and all 
your other senses while you remain—meaning your reality through 
which you are you; for indeed, you are now the person who you were 
in childhood, though perhaps nothing remains of you from that 
physical form. To the contrary, all of it has changed, and its 
replacement has emerged through sustenance; yet you are you, and 
your current body is other than that child’s body. 

If you had a dear loved one whom you needed your senses to 


appreciate, then the torment of departing from your beloved would 


350 


be great. The entire world is dearly beloved, and it cannot be 
experienced except through the senses. For the passionate lover, there 
is no difference between being veiled from seeing his beloved, and his 
eyes being gouged out, or being taken away from the beloved and 
carried to a place where he cannot see him. Ultimately, his pain is 
from not being able to see. Whoever loves his family, his wealth, his 
property, his vehicle, his servant girl, and his clothes, he is hurt by 
their departure—irrespective of whether these things are lost, or he is 
deprived of them by being carried to another place, or a barrier is put 
between them. 

Death deprives you of these things and places a barrier between 
you and them, so your torment is commensurate to your passion for 
them. Death opens the connection between you and Allah iB, and 
cuts off those distracting, confusing physical senses. Thus, your 
pleasure in meeting Allah Be is commensurate to your love of Him 
and how accustomed you are to His remembrance. For the sake of 
this, He has alerted you. He Be said, as is related in a hadith: “I am 
your inevitable end, so cling to the inevitable.”**! 


The most concise verse on the pleasures of Paradise is: 


Therein they have whatever they please. (16:31; 25:16) 


The most concise verse on the torment of the afterlife is His Bs 


statement: 


They are prevented from what they desire. (34:54) 
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There is no pleasure except with desire, provided the object of desire 
is attained. Likewise there is no pain except with desire, when the 
object of desire is gone. 

You should not be deceived now and say: “If this is the reason for 
the punishment of the grave, then I am safe from it; for there is no 
relationship between me and the enjoyments of the world.” Indeed, 
you do not perceive the punishment’s reality until you leave the 
world and exit from it entirely. How many men have sold a slave girl 
believing that there was no relationship between him and her, but 
when the buyer took her their hearts were preoccupied with the fire 
of separation and burned severely. Perhaps one would throw himself 
in water or fire in order to kill himself and be rid of the pain. 

This is how your state is in the grave concerning everything that it 


relates to from the world. For this reason, the Chosen One 4 o. said: 
“Love whatever you love; for indeed, you will leave it.”4° 

Beyond this is an even greater torment: the regret of being veiled 
from closeness to Allah Be and looking at His Noble Countenance. 
With death, the immensity of what passed a person by is revealed, 
even if its immense measure is not obvious to you before death, 
because death is a cause of unveiling what was never unveiled before 
—just as sleep is a cause for the unveiling of the unseen through a 
simile or otherwise. Sleep is the brother of death; however, it is of a 
much lesser degree. 

These two torments are increased upon every deceased person for 
whom other than Allah Be was more beloved to him than Allah iB, 
and whose closeness to other than Allah Bs was more than his 
closeness to Allah. They are both necessary, if you truly know the 
spirit, its lasting after death, its relationships, and what is naturally 


incompatible or compatible with it. 
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[ THOSE WHO CLAIM THAT DEATH IS NONEXISTENCE] 


Perhaps you say: “The well-known opinion according to the scholars 
is that the human being is annihilated with death and then returned, 
and that the punishment of the grave is with fire, scorpions, and 
snakes; and what you have mentioned is contrary to this.” 

Know that whoever says that the meaning of death is nonexistence 
is veiled from the lowlands of blind following and the heights of 
spiritual insight altogether. As for his veiling from the peak of 
spiritual insight, he does not perceive what he does not see. As for his 
veiling from blind following, you will know it by reciting Qur’anic 
verses and hadiths. Allah Be said: 
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Do not think that those who were killed in the way of Allah are dead. 
To the contrary, they are alive with their Lord and provided for, 
overjoyed by what Allah has given them from His Bounty. (3:169- 
170) 


This is in reference to the eternally joyful. 





As for the eternally sorrowful, Allah’s Messenger Bo called them 
on the Day of Badr when they were killed. He said: “O so-and-so, O 
so-and-so!”—mentioning each one of their leaders—“I have found 
what my Lord promised me to be true. Have you found what your 
Lord promised you to be true?” It was said: “O Messenger of Allah! 
Do you call out to dead people?” So he said: “By Him in whose Hand 
is my soul, you do not hear my speech any better than them; 


however, they are incapable of responding.”*°° 
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Allah’s Messenger Bee said: “Death is resurrection. Whoever dies, 
his resurrection has been established.”4°4 He meant by this the minor 
resurrection. If you desire more information, then seek it from ‘The 
Book of Patience’ from The Revival. The hadiths signifying the 
perpetuation of the souls of the dead and their feeling of what occurs 
in this world are also many. 

As for your statement: “The well-known opinion concerning the 
punishment of the grave is pain by way of fire, scorpions, and 


” 


snakes.” This is correct—it is like that; however, I feel you are 
incapable of understanding it or comprehending its secret and reality. 
Nevertheless, I call your attention to an example of it as a way of 
sparking your interest in knowing realities and working earnestly to 
prepare for the matter of the afterlife. Indeed, it is great news that 
you turn away from. The Prophet Bee said: “In his grave, the believer 
is in a plush garden, and it has been spread out for him seventy 
cubits. His face is illumined a it is like the full moon. Do you 


know what the verse: é&: ae a AR * \ (indeed he will have a 


hard life [20:124]) was revealed about?” The oc aakatons said: “Allah 
and His Messenger know best.” He said: “The punishment of the 
disbeliever in his grave. Ninety nine vipers are put over him. Do you 
know what the vipers are? Ninety nine serpents—each one has nine 
heads. They strike him, bite him, and spew venom into his body until 
the day people are resurrected.”4°° 

Look at this hadith and know that this is a truth clearer than 
physical vision from the perspective of those people of spiritual 
insight who have gleaned it. The ignorant person denies it. He says: “I 
look into my grave and do not see that at all.” The ignorant person 
should know that this viper is not external to the essence of the 
deceased person. What I mean is the essence of his spirit, not the 


essence of his body; for indeed, the spirit is that which feels pain or 
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pleasure. In fact, before his death, the viper was established deep 
within him; however, he was never able to sense its bite, due to a 
numbness that was inside of him through the dominance of his 
desires. He therefore feels its bite after death. 

Realise that this viper is composed of his qualities, and the 
number of its heads is commensurate to the number of his 
blameworthy traits and desire for worldly pleasure. The origin of this 
viper is love of the world, and heads branch off from it according to 
whatever branches off from love of the world—whether envy, hatred, 
ostentation, pride, scheming, cheating, love of status and wealth, 
animosity, or malice. The basis of this is known through spiritual 
insight. As a consequence, the heads that bite are many. 

As for limiting their number to ninety nine, it is understood only 
through the light of prophethood. This viper is set up in the depths of 
a disbeliever’s heart, not merely due to the ignorance of his disbelief, 
but rather due to what disbelief invites to—as Allah Be said: 


° 
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That is because they preferred the life of the world over the afterlife. 
(16:107) 


He Bs also said: 
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You exhausted all your good in your worldly life and enjoyed it there. 
(46:20) 


If this viper were external to the essence of the deceased person— 


as you believe—it would be easier; for it is conceivable that the viper 
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would go away from him or he away from it. No—to the contrary, it 
is settled in the depths of his heart, and bites him with a force greater 
than what you understand of the viper’s bite. It is essentially his 
qualities that were with him during his life—just as the viper that 
bites the heart of the passionate lover when he sells his slave girl is 
essentially the passion that was lodged in his heart as molt is lodged 
in rock. However, he is unaware of it, so what used to be the reason 
for his pleasure becomes the cause of his pain. This is the secret of the 
eh statement: “It is only your deeds returned to you.”*°° 


Likewise, Allah’s Be statement: 
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A day when every soul will find whatever it did of good present and 
whatever it did of bad—he will wish that between them were a great 

distance. Allah warns you about Himself, and Allah is Merciful to the 

slaves. (3:30) 


Moreover, the secret of His Be statement: 
A ag la ae - ] sal =A y 


No! If you only knew with certain knowledge—you will surely see 
hell. (102:5-6) 


Meaning: the hell within him. Therefore, seek to have certain 
knowledge of it and see it—before you perceive it with the eye of 
certainty. 


Moreover, it is the secret of His Be statement: 
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They urge you to hasten the punishment; and indeed, Hell surrounds 
the disbelievers. (29:54) 


He did not say it ‘will surround’ them, but that it ‘surrounds’ them. 


There is also His statement: 


Indeed, We have prepared for the wrongdoers a fire whose canopy 
has surrounded them. (18:29) 


He did not say ‘surrounds’ them. This is the meaning of the statement 
of someone who says that Paradise and Hell are both created. Allah 
has made his tongue speak with the truth, although perhaps he has 
yet to fully understand the secret of what he says. 

If you likewise have not understood some of the meanings of the 
Qur’an, then you have no portion of the Qur’an except its husk—just 
as the dumb animal has no portion of wheat except its husk (which is 
straw). The Qur’an is sustenance for all of creation, despite its 
different types. Their nourishment by it is commensurate to the 
degree of each. In every food crop there is pulp, bran, and straw. The 
donkey’s desire for straw is stronger than it is for bread made of 
seeds. You yourself have a strong desire not to part from the level of a 
dumb animal, or rising to the level of human beings (better yet: the 
angelic level). Before you can achieve that, you must let your mind 
wander in the pastures of the Qur’an; for within them is provision for 


you and your livestock. 
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[THE REALITY OF THE VIPER THAT TAKES SHAPE IN THE 
GRAVE] 


You may say: “Does this viper take a form which may be witnessed in 
a manner that resembles visual perception, or is it pure agony in a 
person’s essence—like when the passionate lover is prevented from 
his dear beloved?” 

I say: No. Rather, it takes a form to the extent that a person 
witnesses it; however, it is a spiritual form. Thus, someone who is still 
in the visible world could not perceive it if he were to look in his 
grave; for indeed, it is of the spiritual realm. 

Of course, the passionate lover may also sleep and his condition 
takes on form to him in his sleep; then perhaps he sees a snake biting 
at the depths of his heart. This is because in sleep he is slightly 
removed from the visible world, so the reality of things takes on form 
to him, in a manner that signifies the reality and unveils the spiritual 
realm to him. Death is sharper than sleep in regards to unveiling, 
because it suppresses the leanings of sensory perception and 
imagination more powerfully, and is more far-reaching in stripping 
the spirit of this world’s cover. For this reason, the form taken is 
complete, realised, and permanent. It is a sleep from which a person 
does not awaken until the Day of Resurrection, and it is said to him: 
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You had been heedless concerning this, so we removed the covering 


from you; thus your vision today is keen. (50:22) 


Know that if the wakeful person next to the sleeper does not see 
the snake that is biting the sleeper, this does not preclude the 
existence of the snake in reference to him or the occurrence of pain to 


him. The dead person’s state in the grave is like this. 
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[WHAT THE AUTHOR MENTIONS ABOUT THE TORMENT OF 
THE GRAVE] 


Perhaps you say: “You have innovated a statement that is contrary to 
the well-known opinion and rejected by the overwhelming majority 
of scholars; for you have claimed that the kinds of otherworldly 
punishment are perceived by the light of insight and witnessing, in a 
manner that exceeds the bounds of blind-following revealed 
knowledge. Is it possible—if this is the case—for you to enumerate 
the types of punishment and their details?” 

Know that I do not deny my difference with the overwhelming 
majority of scholars. How can the sojourner’s disagreement with the 
overwhelming majority of people be denied, when the overwhelming 
majority are settled in what is their country of birth and first stopping 
place, and the number of them who have travelled amounts to single 
figures? 

Know that a country is the body’s stopping place and site of its 
physical manifestation. On the other hand, the human spirit’s 
stopping places are the dimensions of perception. Sensory objects are 
the first stop; mental images are the second stop; and abstractions are 
the third stop. 

As long as the human being is at the first stop, he is a caterpillar 
and a moth. The moth of the fire has nothing but sensory perception. 
If he had mental imagery and the capacity to memorise the image 
after sensing it, he would not flutter around the fire time after time 
despite being burnt by it once. Indeed, if the bird (and all other 
animals) is hurt in a place by being struck, it runs from it and never 
returns; because it has reached the second stop, which is memorising 


mental images after they are removed from sensory perception. 
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As long as the human being is at the second stop, he is a deficient 
beast, whose only distinction is to beware of a thing by which it was 
hurt once. If a thing does not hurt it, it does not know that it should 
be treated with caution. 

As long as he is at the third stop—which is abstraction—he is a 
complete animal; like a horse, for example. It is cautious about the 
lion if it sees it for the first time; even if it has never been hurt by it. 
Its caution is not dependent on being hurt by it once. Rather, the 
sheep sees the wolf once and takes precaution concerning it; yet it 
sees the camel and the cow—who are both larger in form and appear 
more frightening—and does not take precaution from them, for 
harming the sheep is not in their natures. 

Up to this point, these stopping places are shared by animals. 
Hereafter, the human being rises to the world of humanity, and thus 
perceives things that are not included in sensory perception, 
imagination, or abstraction; he is cautious of future affairs, and his 
caution is not limited to the immediate—like the sheep’s caution 
concerning what he sees in the wolf’s state. From here, a person 
moves on to the reality of humanity. Its reality is the spirit that is 


ascribed to Allah Be in His statement: 
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. ..and I have blown into him from My Spirit (15:29; 38:72) 


In that world, the gate of the spiritual realm opens to him, so he 
witnesses souls stripped of the clothing of confusion and the covering 
of forms. That world has no end. 

As for the worlds of sensory objects, mental images, and 
abstractions, they do have an end, because they are in conjunction 


with bodies and connected to them—and it is inconceivable that 
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bodies have no end. The imaginary simile of traversing this world is 
walking on water, and then rising from it to walking on air. For this 


he, => _ os 
reason, when it was said to Allah’s Messenger <6: “Truly, ‘Isa %2h. 
se Sek 





walked on water,” he said: “Yes. If you were to increase in certainty, 
you would walk on air.”4°7 

As for hesitating about sensory objects, it is like walking on the 
ground. Between it and water is a world that takes its course like a 
boat. Therein, various levels of devils are produced, so that the 
human being passes the world of animals and reaches the world of 
the devils. From there, he travels to the world of the angels, where he 
could stop and settle. The explanation of this would be lengthy. 

All of these worlds are stopping points of guidance; however, the 
guidance that is ascribed to Allah Be is found in the fourth world, 


which is the world of spirits. This is the meaning of His Be statement: 
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Say: ‘Verily guidance is Allah’s Guidance.’ (3:73) 


The place, spot, and stop for every human being in terms of its 
highness or lowness is according to the measure of his perception. 
This is the meaning of ‘Ali’s is, statement: “People are the children 
of what they do well.” Thus, the human being is between being a 
worm, donkey, horse, or devil; then he passes that and becomes an 


angel. 
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The angels have levels. Among them are the earthly and the 
heavenly, those brought near—who rise above turning to the sky or 
the Earth, and those whose attention is limited to the beauty of the 
Divine Presence and specifically to observing the Countenance. They 
are forever in the Eternal Abode, for the object of their attention is 
the Eternal Countenance. For everything beside this, oblivion is its 
final destination. By this, I mean the sky, the Earth, and whatever 
relates to them of sensory objects, mental images, and abstractions. 


This is the meaning of His Be statement: 
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Everything upon it perishes, yet your Lord’s Countenance—possessor 
of Majesty and Nobility—remains. (55:26-27) 


These worlds are the stopping places in a human being’s journey, 
so that he may rise from the low levels of animals to the heights of 
the angels’ level, and then rise from their level to the level of the 
passionate lover among them—those who are constantly observing 
the beauty of the Divine Countenance, glorifying it, and proclaiming 
its perfection night and day without tiring. 

Now look at the human’s vileness and honour, the remoteness of 
his ascent up higher paths, and the sinking of his level to what is 
beneath him. Every human being is reduced to the lowest of low, and 
those who believe and do righteous deeds rise from it. They have a 
reward that never ends, which is observing the beauty of the Divine 
Countenance. Through this, the meaning of His ie statement is 


understood: 
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Verily, We offered the trust to the heavens, the Earth and the 
mountains; but they refused to carry it and were afraid of it. 

Humanity carried it. Indeed, humanity has always been prone to 


wrongdoing and woefully ignorant. (33:72) 


The meaning of ‘the trust’ is subjection to responsibility and risk; 
there is no risk for the inhabitants of the Earth—the animals— 
because they have no possibility of rising to the third stopping place. 
Likewise, there is no risk for the angels, because they have no fear of 
sinking to the lows of the animal world. 

Look at the human and the wonders of his worlds—how he rises 
to the highest heaven, and falls to the measly Earth, bearing this 
grave risk that none in existence bears but him! 

O pitiful one! How do you threaten me with punishment, and seek 
to frighten me for overstepping the overwhelming majority of 
scholars and disagreeing with the well-known opinion when that is 
my joy and happiness? Indeed, that which they hate about me is what 
my heart desires! So turn the page of nonsense, and do not cause any 


disturbance with your clamouring after this. 


[TYPES OF PUNISHMENT IN THE AFTERLIFE | 


As for you asking me about the details of the punishment of the grave 
and its types, then do not aspire for detail; for that invites to boredom 
and verbosity. Be satisfied with a mention of its types, for it has 
become apparent to me in a manner clearer than physical vision that 


the types of punishment in the grave are three (i.e. the spiritual 
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among them): the ordeal of desired things, the humiliation of 
ignominy, and regret over the passing of beloved things. 

These are three types of spiritual fire that are launched 
consecutively upon the spirit of someone who preferred the worldly 
life, ending with him being forced to endure physical fire. Indeed, 
that is at the end of the affair. Now then, pay attention to the 
explanation of these types. 

The first type is the ordeal of being separated from desired things. 
Its metaphor, taken from the sensory world and world of mental 
images, is the viper. Revelation described it and numbered its heads, 
which are according to the number of desires and base attributes of 
the person. It bites the depths of the heart with a painful bite, even 
when the body is detached from it. Imagine a king in this world of 
yours—dominant over the entire Earth, capable of enjoying all 
pleasures and delighting in them, infatuated with beautiful faces and 
preoccupied with them, loving authority, forcing people to obey, and 
being obeyed by them. Imagine that his enemy overcame him in a 
moment of heedlessness, enslaved him, and publicly used him to take 
care of dogs. This enemy proceeds to enjoy his luxuries and take 
pleasure with his wife and concubines, freely makes use of his stored- 
up wealth and divvies it up between the former king’s enemies and 
decriers. Now look—do you see a viper upon his heart with many 
heads, biting the depths of the heart, despite his body being detached 
from it? He wishes that if only his body were tried with diseases and 
agonies so that he might be rid of it. 

Imagine this; for perhaps through it you will catch some slight 
whiff of the Crusher, which is Allah’s blazing fire that ascends over 
the hearts and has been prepared for the person who horded and 
counted wealth, believing that his wealth would make him live 


forever. 
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Know that every dead person’s torment is commensurate to this 
viper’s heads. In turn, the number of its heads is according to the 
number of desired things. For this reason, whoever is poorer and 
enjoys the world less, his torment in the afterlife is easier for him. 
Whoever has no relationship with the world in the first place, has no 
torment on account of it at all. 

The second type is the humiliation of ignominy. Imagine a vile, 
low-life man—poor and incapable—whom a king draws near; he 
raises him, strengthens him, gives to him, appoints him as a viceroy 
to his kingdom, and enables him to enter into his harem and troves. 
The king does all of this relying upon the man’s trustworthiness. 
When his luxury increases, however, he transgresses and oppresses. 
He begins to embezzle from the king’s troves and makes lewd sexual 
advances to his wife, daughters, and concubines. During all of this, he 
makes a show of trustworthiness to the king and believes that the 
latter is unaware of his betrayal. In the midst of his outlandish 
violations and betrayal, he notices a peephole and sees that the king 
is watching him through it. He knows now that the king has been 
watching him daily; however, he has been keeping a low profile and 
allowing him to carry on until he increased in filth and vileness— 
thereby increasing how much he deserved to be punished, so that all 
kinds of torment would descend upon him in the afterlife. 

Now, look at how his heart burns with the fire of humiliation and 
ignominy, while his body is detached from it. Look at how he wishes 
for his body to be tormented with every sort of punishment—just to 
subdue his humiliation! 

Like this, you engage in deeds in this world that are desirable and 
pleasurable to you. These deeds have filthy and repugnant spiritual 
realities, yet you are ignorant of them—believing in their goodness. 


In the afterlife, their realities are revealed to you in their grotesque 
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forms; thus, you are humiliated and exposed in such a manner that 
you would prefer physical pain instead. 

If you say: “How are their spiritual realities revealed to me?” then 
know that you will not understand except through similes. Among 
these—for example—is that a muezzin calls to prayer in Ramadan 
before dawn. Thereafter, he sees in his sleep a seal on his hand, by 
which he seals men’s mouths and women’s private parts. So Ibn Sirin 
[who was known for dream interpretation] says to him: “You saw this 
because of your calling to prayer before dawn.” 

Now consider that when he was slightly removed from the 
physical, sensory world, the spirit of his deed was revealed to him. 
However, due to him still being in the world of mental images— 
because the sleeper’s imagination does not cease with sleep— 
imagination veiled him with an imagined form; namely, the seal and 
the object of sealing. Nevertheless, this is a form more indicative of 
the spirit of the deed than the actual call to prayer, because the world 
of sleep is closer to the world of the afterlife; hence, confusion within 
it is slightly weaker, althouth it still is not devoid of confusion. That 
is why it requires interpretation. 

If a person were to say to that muezzin: “Do you not feel shy 
about sealing men’s mouths and women’s private parts?” he would 
surely say: “I seek refuge in Allah from doing that! To be brought 
forth for execution is preferable to me than to do so.” He loathes it 
because he is ignorant of it—despite the fact that he did it—because 
his spirit falls short of perceiving the spiritual reality of things. 

Likewise, if you were to eat some tasty meat, thinking that it was 
poultry, then somebody said to you: “Do you not feel shy about 
eating the corpse of your dead brother so-and-so?” you would surely 
say: “I seek refuge in Allah from doing that! To die hungry is easier 


for me than that.” Then you looked and saw that it was the corpse of 
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your dead brother that had been cooked and served to you, yet 
obscured to you. Look at how you would be humiliated and exposed 
by it, although your body was detached from it! This is how the 
backbiter will see himself in the afterlife, because the spirit of 
backbiting is tearing apart the honour of brothers and making fun of 
it. In the world of the afterlife the spiritual realities of things are 
revealed. 

Likewise, imagine if you threw a stone at a wall, and then 
somebody said to you: “Do you not feel shy about doing that? The 
stone could ricochet off the wall, land in your house, hit your 
children in the eyes and blind all of them.” You would say: “I seek 
refuge in Allah from doing that!” Imagine that person then said: 
“Enter your house.” So you entered your house and found that the 
matter was as he had said. Look at how you would be exposed and 
your heart would burn with regret over your deed. You thought it 
was insignificant, but it was tremendous to Allah! 

This is the spirit of envy for your brother. Indeed, you envy him 
yet do not harm him; rather, it is reversed on you—by destroying 
your religion and transferring to his record your good deeds, which 
are the coolness of your eye because they are the reason for your 
eternal happiness. They are greater than a child’s eye. If this spiritual 
reality were revealed to you, look at how you would burn with the 
fire of ignominy—although your body was detached from it! 

The Qur’an frequently speaks about spiritual realities. For this 
reason Allah ies said about backbiting: 
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Would one of you like to eat the corpse of his dead brother? (49:12) 


And He said about envy: 
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O people! Indeed, your oppression is only to yourselves. (10:23) 


The examples of the call to prayer, backbiting, and envy are 
enough for you. Apply these examples to every action that Sacred 
Law has forbidden you from committing. This prohibition is due the 
repugnance of the action’s spiritual reality. The apparent goodness is 
to outer vision, yet its inner is repugnant to the inner vision illumined 
from the lamp of Allah’s is Lamp. Revelation expressed this when it 
said: “On the Day of Resurrection the world will be shown in the 
form of an old cyanotic hag. Her qualities are such-and-such and 
such-and-such. No one will see her without saying: ‘I seek refuge with 
Allah from her.’ Then it will be said, ‘This is your world that you 
were so deeply concerned about.’ Hence, people will find within 
themselves humiliation and disgrace over which they would prefer 
Hellfire.”4°° 

If you want to understand how this disgrace occurs, then listen to 
the story of a man from the sons of kings, who married the most 
beautiful woman from the daughters of kings. He drank on his 
wedding night and became drunk; as a result, he mistakenly went to 
the wrong door, exited from the house and got lost. He saw the light 
of a torch, and so made his way for it thinking that it was from his 
room. Upon entering the place, he saw a group sleeping, so he cried 
out to them but no one answered. Assuming they were asleep, he 
searched for the bride. He saw a woman sleeping in new clothes, 
thought she was the bride and lay next to her. He began kissing her 
and holding her, put her tongue in his mouth and sucked her saliva— 
enjoying all of this intensely in his drunkenness. He rubbed the 


moisture coming off her body, thinking that it was perfume she had 
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kept for him. When he awoke in the morning—sober—he realised 
that he was in a Zoroastrian mausoleum, and that the sleepers were 
dead. He had been enjoying an old hag who had recently died and 
was covered with embalming fluid and a new shroud. In his mouth 
and nose were the moisture of her saliva and mucus, and on his body 
was the excrement of her bottom. He was now covered from head to 
toe in her filth. He then began to think about how he had been on top 
of her and how he had swallowed her saliva. His heart was assaulted 
by humiliation so severe that he wished Allah would cause the Earth 
to swallow him, so that he might forget what had occurred. However, 
the memory of it did not cease to recur—he could not forget it at all. 
Rather, he felt as if his repugnant deed were present before him, and 
wished that between him and it was a vast expanse. Although his 
body was detached from agony, he was in constant torment, due to 
nausea and vomiting whenever he recalled this disgrace. It grieved 
him to think that anyone would become aware of it and thereby 
multiply his humiliation. Then suddenly, he found himself with his 
father, whose entire entourage had come seeking him and seen all of 
his disgrace. 

This is the state of whoever takes pleasure in the world. Its 
spiritual reality is revealed to him like this in the afterlife. This is the 
meaning of Allah’s Be statement: 
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Whatever is in the breast is brought forward. (100:10) 


This means that its true substance is shown—i.e. its spiritual reality. 


Likewise, it is the meaning of His Bs statement: 
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The day when secrets are exposed (86:9) 


This means that the secrets of deeds and their spiritual realities— 
whether repugnant or beautiful—are revealed. 

Just as the most delicious food turns to nasty, stinking excrement, 
likewise are the most enjoyable worldly pleasures. Their true 
substance and secret in the afterlife is even more repugnant and 
disgraceful. For this reason, Allah’s Messenger Boe likened the world 
to food—its ultimate end is excrement*?’. 

The third type is regret over the passing of beloved things. 
Imagine that you have entered into some darkness with a group of 
your companions. In this darkness there is a stone whose color is not 
visible. Imagine that your companions said: “Carry whatever you are 
able to from this, for perhaps it will benefit us when we get out of the 
darkness.” You would say: “What will I do with it? Should I carry its 
load and exhaust myself, when I do not know the ultimate end of this 
situation? This is nothing but great ignorance. The rational person 
surely does not abandon actual comfort for what he expects is 
potentially advantageous yet is not certain!” 

So your companions each take whatever he is able to take, but 
you turn away—considering them ignorant fools—and ridicule them 
because they wager a potentiality beyond the heavy burden. On the 
way out, you are cracking jokes and laughing at them; but when they 
get past the darkness, they look and see that the stones are gems— 
each one equaling a thousand dinars. They proceed to sell them, and 
through them attain status and luxury and become landowners. They 
take you and use you to look after their animals, and give you every 
day a paltry amountof leftover food. Now, how well do you see the 
burning of regret’s fire in your heart, even though your body is 


detached from it? How much you will say: 
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O, what pity for what I forsook with Allah! (39:56) 


And: “If only we could return and do other than what we did!” You 
will say to your companions: “Give us some of what was given to 
you.” They will reply: “This is prohibited for you. Did you not 
ridicule us and laugh at us? Today we ridicule you just like you used 
to ridicule us.” 

Your heart does not cease to be torn from regret. Regret does not 
benefit you, but you console yourself and say: “Death will relieve me 
from all of this.” 

Know that the state of the one who forsakes acts of obedience will 
be revealed to him like this in the afterlife. However, there is no hope 
for the relief of death. Rather, it is a perpetual, everlasting regret, the 
pain of which is multiplied every day—even though the body is 
detached from it. This is expressed in Allah’s Bs statement: 


‘Give us some water or some of what Allah has provided you with!’ 
They will reply: ‘Allah has prohibited it for the disbelievers.’ (7:50) 


This is because the people of gnosis and obedience are given from 
the lights of the beauty of the Divine Countenance such pleasure that 
worldly luxury cannot be compared with it in the first place; rather, it 
exceeds it beyond measure. The two bear no relation, apart from 
sharing a common name. The last person to exit from Hell is given 


the like of the world ten times over, as is reported in the hadith**°. 
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This does not mean a multiplication of size and area, but a 
multiplication of spiritual substance—just as the jewel is several times 
more valuable than the horse; not because of its weight or size, but 
because of the essence of wealth, making its value that of ten horses. 

Know that the prohibition of these pleasures and giving them to 
disbelievers is not in the same category as a man prohibiting his slave 
from pleasure out of anger or choice—such that it could conceivably 
be changed. Rather, it is like Allah’s Bs prohibiting white from being 
black in the state of whiteness, or hot from being cold in the state of 
heat. Change is not conceivable in this regard. 

An example of this is that an old, decrepit, ignorant man, who is 
naturally stupid and has never experienced scholarship or learned a 
language, says to an immaculate scholar: “Pour upon my heart some 
of your most intricate knowledge.” So the scholar says to him: 
“Indeed, Allah Be has prohibited it from ignorant people.” 

The meaning of this is that preparation to receive it is only 
acquired through natural intelligence and substantial experience 
studying the subject, after having learnt the nomenclature, Arabic, 
and many other things. If the preparation is null and void, then it is 
impossible to give—just as it is impossible for heat to be made cold 
while the cold remains. So do not think that Allah Bs is Angry with 
you and thus punishes you as retribution, then fool yourself with 
hope for forgiveness and say: “Why does He punish me when my 
disobedience does not harm Him?” Rather, punishment is a 
consequence of disobedience like death is a consequence of poison. 

Know that this regret is everlasting, because its starting point is 
the opposition of two qualities whose opposition never ceases. For 
example, someone who ties a rope about his neck or his foot only 
feels pain due to the opposition of two qualities—not due to the form 


of the rope and its attachment. His natural tendency is to fall to the 
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ground, yet the force of the rope prevents this natural tendency from 
taking effect; thus, these two opposing forces produce pain for him. 

Likewise is the human spirit, which is naturally of the Divine, 
spiritual world. By its nature, it has an affinity and longing for the 
sublime world, the spiritual world, and to be in the highest company. 
However, the fetters and chains of desire pull it to the lowest of the 
low—that is, worldly desires. They constitute an ephemeral quality 
that overcomes the natural quality and prevents it from achieving its 
mission. Pain is produced from between them. Fire also causes pain 
due to opposition; for indeed, what is agreeable to the body is that its 
constituent parts stay together, and fire opposes this constitution by 
separating between the parts. If you had never seen fire, and were 
told that a light, airy thing will hurt you if it touches your body, you 
would scoff at it and say: “How can a thing with no solidity hurt 
through touch?” 

Know that mutual opposition is painful, whether the reason is 
external or internal. The scorpion’s poison in any body part hurts— 
due to its extreme coldness that is contrary to the body’s heat. So, do 
not think that all pains come from the outside. 

If you say: “The scorpion bit from the outside,” then know that the 
pain of the tooth and the pain of the eye are no less than it. The only 
reason for them is the flow of internal fluid that is contrary to the 
composition of the eye and the tooth. Yet, this is no easier to bear 
than the bite of the snake or the scorpion. 

Know also that the mutual opposition of qualities upon the heart 
hurts the heart with a pain that is no less than what hurts the tooth or 
the eye. An example is in the weakest of qualities: If you ask a stingy 
yet ostentatious person to give publicly in front of people by whom 
he wishes to be known for his generosity, then his heart will hurt due 


to the mutual opposition of the two qualities. Stinginess dictates that 
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he does not give, yet love of status dictates that he should give. His 
heart is torn between these two qualities like a person who is split in 
two by a saw. 

This is the simile of regretting what has passed. Its immensity is 
commensurate to whatever is revealed of the majesty of what was 
missed. You will not really know it in this world, but rather in the 
world of revelation. Alas, this is tremendous news that you turn away 
from. 

Know that these three types have an order: 

The first type encountered by the tormented dead person is the 
ordeal of being separated from desired things. This is the viper of 
loving the world. For this reason, it is related to the grave. 
Nevertheless, it comes beforehand, because the majority of things in 
the dead person’s heart at the time of death are what he leaves 
behind in terms of status, wealth, position and luxury when he 
departs from the world. Thereafter, they have their repulsive spiritual 
realities exposed to him. This occurs with the complete engulfment of 
death and the remoteness of the familiar veiling of worldly qualities 
(the more assiduous a person’s preparation for death is, the more 
accepting he is of these revelations). Here is where the humiliation of 
ignominy is poured upon him. Hence, it is related to the Resurrection, 
because it is a middle ground between the grave and the Permanent 
Abode. For this reason, Allah Be said: 
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A day when Allah will not humiliate the Prophet and those who 
believed with him (66:8) 


That is, the Day of Resurrection. 
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As for regret over the passing of beloved things, it is the last to 
overcome a person at the Permanent Abode—in Hell. Therein he will 
say: 
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Give us some water or some of what Allah has provided you with! 
(7:50) 


This is because remoteness from the familiarity of the world may 
lighten the torment of being torn from it, and prolonged acquaintance 
with this revelation may entail the end of ignominy’s disgrace; for the 
form of torment-by-disgrace is at the first strike of ignominy. 
Thereafter, disgrace and ignominy become somewhat customary. 
Then, with the languishing of disgrace and ignominy, comes regret 
over the passing of beloved things; for the magnitude of what has 
been missed becomes manifest. Finally, regret over the missed 
opportunity remains, and it is likely that it has no end. 

You know all of this decisively if you know yourself, and know 
that you will not die; rather, your eyes will be blinded, your ears will 
be dispossessed of hearing, and your body parts will decompose. 

As for the reality by which you are you, it does not perish with 
death at all—only its state changes. Everything you knew from 
before, including your inner perception and your desires, stays with 
you. You are hurt only by departing from what you love, being 
disgraced by the appearance of what is revealed in this state, and by 
your regret over missing something the magnitude of which is known 
only after death—not before. All of these are precursors to the actual 
physical punishment, which is also true. Its promise is well-known, as 


it has come in the Qur’anic verses and hadiths. 
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Suffice yourself with this amount of exhortation for now; for 
indeed, the last several pages of speaking on this subject just about 
went over the limit for a book like this. True, fools and ignorant 
people will inevitably require further motivation; however, they are 
too base-minded to be heeded. Allah Be said: 


Turn away from those who ignore our signs and want nothing but the 
worldly life. That is the extent of their knowledge. (53:29-30) 


So we will stop with this, thus completing The Forty Principles and 
Jewels of the Qur’an. Whoever seeks more than this should seek it 
from ‘The Book of Remembering Death’ from The Revival; for the 
overwhelming objective of this book is to suggest and incite a desire 
for the careful study mentioned therein. Through it, the secrets of the 
religious sciences are revealed, and no one flees from seeking that 
except someone infatuated with the world, who seeks from the 
sciences only what he can use as a net to catch worldly things or a 
tool for acquiring the prohibited. The sciences of that book are not 
suitable for him at all. Allah is Sufficient for us, and the Best to order 
our affairs. O Allah! Bless our Master Muhammad, his Companions, 
and those who follow their excellent ways until the Day of 


Recompense. Amen! 
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Epilogue 


CHALLENGING THE EGO 
(MUNAZARAT AN-NAES) 


Know that we have alerted you and aroused your interest, so if you 
turn away from listening or listen with only the outer layer of your 
heart—just as you would listen to formal speech—then you are filthy 


and have lost. You have not wronged anyone but yourself. 
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Who is more wrong than he who is reminded of his Lord’s signs, then 
turns away from them and forgets what his hands have put forward? 
Indeed, we have put covers over their hearts so they do not 
understand it, and there is deafness in their ears. Even if you call 


them to guidance, never will they ever be guided. (18:57) 


If, on the other hand, you listen as the intelligent, keenly 
insightful person listens, and reflect as someone with a receptive 
heart reflects, or as someone who listens and watches intently—then 
you have stepped out of everything that would obstruct you from 
traversing the Straight Path, and nothing obstructs you but the love of 
the world and heedlessness to Allah is and the Last Day. 

Strive to clear your heart everyday for a moment after the dawn 


prayer, which is during a time of clarity for the mind. Reflect on your 
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affair and look into your beginning and your end. Take account of 
yourself and say to it: “I am a travelling merchant. My profit is 
eternal joy and meeting Allah Bs. My loss is eternal sorrow and being 
veiled from Allah iB. My capital is my lifespan, and every breath I 
breathe is a treasure among treasures and a jewel among jewels; for 
through it eternal joy is attained, and what treasure is greater than 
this? 

“When life ends, commerce is cut off and despair occurs. This day 
is a new day—through it, Allah Be has given me time. If He were to 
cause me to die, I would desire that He return me to the world so that 
I might do righteous deeds. 

“O self! Regard yourself as having died and come back to the 
world for one more day. Strive on this one day and look at yourself; 
for if you are not given time for tomorrow, then you will have 
exhausted the profit of this day and will not regret it. If you are given 
time, then start again tomorrow just as before. Do not trick yourself 
with empty hopes of forgiveness; for that belief is certainly a liar, and 
regret is of no benefit. 

“Then, suppose that you were forgiven. Have you still not 
squandered the reward of the righteous—which is enough to cause 
regret and remorse?” 

If your ego says: “What should I do, and how should I strive?” You 
say: “Abandon whatever will separate from you at death and adhere 
to the inevitable—Allah, the Mighty King—and seek closeness to Him 
through His remembrance.” 

If it says: “How can I leave the world while its attachments have 
become firmly established in my heart?” You say: “Turn to cutting off 
worldly attachments from inside your heart, as we have taught you in 


the ten principles of destructive traits. Scrutinise the predominant 
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attachments: love of wealth or status, envy or enmity, the desire of 
the belly or the private parts, or other destructive traits. 

“There is nothing you can do but reflect on the world’s ills which 
destroy you. This will motivate you for the struggle against it and 
opposing its dictates, and then you will have been delivered from it. 
May Allah support you with His Enablement and Aid!” 

Then you say: “Suppose that you were sick for a period in your 
life (and your lifetime is a period in which you seek protection) and a 
doctor whom you believe to be truthful has informed you that the 
pleasures of food harm you, and bad-tasting medicines benefit you. 
Would you not, due to the doctor’s statement, be patient with the 
bitterness of medicine out of your desire for healing? Would you not 
be patient with the difficulties of long travel out of your desire for 
rest in your home? You are a traveller, and your home is the afterlife. 
The traveller does not rest, but bears the difficulties; for if he stops 
for rest, he will be stopped on the path and destroyed.” 

Also say: “O self! What is it that you seek from the world? If you 
seek wealth and find it (and beware!), then there could be a group of 
Jews who are wealthier than you. If you seek status and attain it (and 
beware!), then there are uncouth Turks and fools from among the 
Kurds who will conquer you, and their status will be greater than 
your status. 

“If you do not comprehend the ills of the world and the severity of 
their punishment and tribulation in the afterlife, will you not then 
rise above them on account of the lowliness of those who partake in 
them? Do you not know that if you turned away from the world and 
turned to the afterlife, you would be one in a million for which no 
peer in the countries of the world exists? 

“If you seek the world, then Jews and fools have beaten you to it 


—so to hell with a world that you were beaten to by an ass! Think 


mee, 


deeply, O self! Examine yourself, for no one else will examine you.” 

Do not stop debating your ego like this until it conforms to you in 
traversing Allah’s Be Straight Path. This debate is more important to 
you—if you are rational—than debating the Hanafis, the Mu‘tazilah, 
and others**!. Why do you agitate and argue with them when their 
differences do not harm you, nor their mistakes or the mistakes of 
others. They do not accept that your opinion is correct; neither would 
you accept that their opinion was correct—even if its correctness 
were clearer than the sun. You engage in this while your most fierce 
adversary is right in front of you, yet you do not dispute or debate 
with him. Rather, you help him with what he demands from you 
concerning false inner desires. Thus, through intricate reasoning you 
derive loopholes for satisfying your desires. Is this anything other 
than the very essence of being turned upside down and inside out? 

Have you ever seen a man notice a snake or scorpion under his 
garment set to destroy him, while he takes a fan to shoo away flies 
from around someone else’s face? Would someone who does this not 
deserve humiliation? 

Know that this is your state when you busy yourself with debating 
others while turning away from debating yourself. In this display, the 
spirit of your deeds will be revealed to you on the day when secrets 
will be made known—just as I called your attention to the way that 
unveilings of the afterlife are indicated by the secrets of deeds and 
their spirit. So long as you do not debate your ego for an extended 
period, you shall never be left alone to converse with, remember, and 
turn to your Lord. 

Furthermore, your way of dealing with the ego if it differs with 
you should be to punish it with what deters it—and know that it is 
like a dog: it will not be trained except by being struck. If you want to 


learn the technique for debating it, watching over it, taking it to 
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account, and punishing it, then seek this from ‘The Book of Taking to 
Account and Watching Over’**?; for indeed, it is not possible to cover 
it in this book. May Allah Be enable you and us to obey Him through 
His Grace and the breadth of His Generosity. He is most certainly 
Powerful over whatever He wills, and Able to answer our prayers. 
May Allah bless and give peace to our master, Muhammad, and all 
praise is due to Allah, Lord of the Worlds. 
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Dawid (4792); and others. 
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112 Al-Bayhaqi, Ash-Shu‘ab (3168); Al-Quda‘i, Musnad ash-Shihab (100); and 
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Bayhaqi, Al-Kubrd 232/10; and others. 

124 Ibn ‘Asakir, Tarikh Dimashq (445/47). 

125 Al-Hakim (170/4) narrated something similar; Ibn Hibban (573); Abi 
Dawid (3527); and others. 

126 Ad-Daylami narrated something similar in Musnad al-Firdaws (2011). 
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(5534). 

137 Muslim (2099); Ibn Khuzaymah (98); Ibn Hibban (5459); Aba Dawid 
(4137); and others. 

138 Abi Ya‘la in his Musnad (455); ad-Daylami, Musnad al-Firdaws (1320); and 
Ibn ‘Asakir, Tarikh Dimashq (382/7). 

139 Al-Bayhaqi, Ash-Shu‘ab (5536). 
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177 Abii Dawiid (4800); at-Tirmidhi (1993); Ibn Majah (51); and others. 

178 Ibn Hibban (5716); Ahmad (402/2); and at-Tabarani, Al-Kabir (237/9). 
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199 As in the hadith of Abi Dharr is who said: “The Messenger of Allah So 


said to us, “If one of you becomes angry whilst standing, he should sit down until 





the anger abates. If it does not, he should lie down.” Narrated by Ibn Hibban 
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(232/10); and Ahmad (164/1). 

208 Al-Bayhaqi, Ash-Shu‘ab (6213); and Ibn ‘Asakir, Tarikh Dimashq (131/61), 
from that which was revealed to Misa $2). . 

209 Muslim (2578); Ibn Hibban (5176); an-Nasa’i, Al-Kubra (170/9); and 
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